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Introduction 


Emily Michelson and Matthew Coneys Wainwright 


It was no secret that Rome was an international hub in the early modern pe- 
riod, a city boasting a richly varied population from across the Catholic world 
and also well beyond it. Its religious and cultural diversity was often a point 
of pride. Even smug Catholic apologists, who took Rome's glory as proof that 
Catholicism had triumphed after the Reformation, nonetheless considered 
the city's many “foreign” populations a strength. In a magisterial, extravagant 
survey, the Catholic abbot Carlo Bartolomeo Piazza devoted one entire trea- 
tise to a discussion of the many "nations" present in the city. Volume Two of 
his Eusevologio Romano lists nearly thirty groups whose primary affiliations 
lay outside Rome, from Scots to Abyssinians to Florentines. Naturally, many 
of these groups were not Roman Catholic. Piazza, who was also arch-priest 
of the Roman church of Santa Maria in Cosmedin, knew this well. One of his 
dedicatory letters in the volume even adds more explicitly foreign *nations" 
to the list above: Greeks, Arabs, Syrians, Maronites, Ethiopians, Jews, and oth- 
ers. Yet Piazza's treatise — subtitled “on the pious works of Rome" — was ex- 
plicitly devotional and Catholic. Published at the peak moment of Baroque 
Catholicism in 1698, it celebrates “the broad theatre of Roman beneficence" 
that made up Rome's institutional and charitable life and demonstrated its 
Catholic piety.! 

The presence of so many people with such varied religious and geographic 
origins represented an explicit selling point, not a detraction, for Piazza — 
a sign of the range and influence of Catholic activity. To him, pointing out 
the virtues of these faiths and their contributions to the city's religious life 
seemed consistent with a celebration of Catholic devotion. Piazza's treatise 
praises the charitable acts of the schiavoni (from modern Slovenia and Cro- 
atia), the pious behavior of the Armenians, the devotion of the first Abys- 
sinians/Ethiopians. As Piazza's treatise and many similar self-congratulatory 
works reveal, the early modern Church in Rome, even at its most triumphant, 
was deeply engaged with other religions in ways that went beyond missions. 
In addition, they show us that the city of Rome, while presenting itself as a 
beacon of Catholic piety, owed deep debts to other confessions. In fact, the 


1 Carlo Bartolomeo Piazza, Eusevologio Romano, overo Delle Opere Pie di Roma (Rome: 1698), ix. 
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many religious affiliations represented in Rome well exceeded those cele- 
brated by Piazza. 

The Brill Companion to Religious Minorities in Early Modern Rome approach- 
es the presence and influence of religious minorities in early modern Rome 
from a fresher perspective, informed by contemporary trends in historical 
scholarship. It investigates some of the many links between Roman Catholic 
institutions and non-Catholics in Rome, both groups and individuals, reveal- 
ing more of their lives and stories between the 17th and 18th centuries. In so 
doing, this volume considers what Piazza could not fully acknowledge: the 
presence of Protestants and Muslims; the impact of many kinds of transient 
groups and individual travellers who passed through the city; the contribu- 
tions of converts to Catholicism, who drew on the religion of their birth; the 
importance of intermediaries, fluent in more than one culture and religion. 
Ultimately, the evolution of early modern Roman Catholicism — inasmuch as it 
was based in or directed by individuals and institutions in Rome — was directly 
influenced by interactions with other religious traditions. 

For our purposes, this volume defines “religious minority" not as an abso- 
lute concept but only with strict regard to the population of early modern 
Rome. It refers to any person or group not born into the Latin [Roman Rite] 
Church, i.e. Roman Catholicism. In this context, the term "religious minori- 
ty" casts a wide net. It includes members of many other branches of Christi- 
anity, including branches of Eastern-rite Churches in full communion with 
Rome, whose status nonetheless made them in some way religious outsid- 
ers in the Eternal City. It also includes converts to Catholicism. "Religious 
minorities" is therefore a concept distinct from that of "foreigners" The 
term "religious minorities" would not apply in Rome to Spanish or Vene- 
tian communities. Both would have been considered foreign nations, but 
Roman Catholic ones. But it would, however, apply to a Protestant visitor 
from England, a Greek or Armenian Orthodox Christian, a Jewish person of 
ancient Roman origin, or even to someone like Alessandro Franceschi, the 
papal advisor and vicar general of the Dominican order who had converted 
from Judaism as a child? 

A study such as this one is perhaps more important for Rome than for any 
other early modern city: a site layered in metaphor, locus of Europe's historical 
memory, its closest link to its classical past, and at the same time, the heart 
of its religious heritage. Rome, as recent scholarship continuously reminds 


2 On Franceschi, see Peter A. Mazur, Conversion to Catholicism in Early Modern Italy 
(New York: 2016), 66—69. 
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readers, was the Eternal City, a holy city, and the theatre of the world.? Rome's 
historic significance in the early modern landscape loomed much larger than 
its actual physical footprint. This volume prizes open the stereotype that early 
modern Rome was a homogenously Catholic city, to show a much more com- 
plex assembly of different religious affiliations and backgrounds. 

Early modern Rome saw the rise of a newly powerful papacy, a boom in pop- 
ulation, a resulting transformation of the urban and architectural landscape, 
and above all, a new, larger stage.* The transformation of Rome between the 
15th and early 18th centuries only gave the city new and perhaps even greater 
significance. In the centuries after the papacy returned from Avignon in 1420, 
the city underwent a spectacular renovation, "religious, demographic, econom- 
ic, artistic, and intellectual" in the words of one recent survey? Simultaneously 
the powerful capital of the Papal States — a broad central belt across the Ital- 
ian peninsula — and the sacred seat of the Roman Catholic Church worldwide, 
Rome always calibrated political and spiritual priorities against each other. 
Politically, the Papal States helped to maintain a precarious balance of power 
within the Italian peninsula, opposing or allying with Florence, Venice, Milan, 
and Spanish-controlled Naples. At the same time, it also sought to expand its 
own territory by conquering smaller polities, and increasingly recast its papacy 
as an ever more grandiose form of absolute monarchy. Internationally, Rome's 
cultural weight and political importance made it arguably the most intense 
diplomatic capital in Europe, especially for Catholic rulers. Rome also faced 
aggressive interest from the already powerful Spanish and increasingly pow- 
erful French monarchies and became a proxy battlefield for rivalries between 
them. These combined dynamics pushed the city ever further into theatre sta- 
tus. Its magnificent rebuilt streets and piazzas became a stage where individu- 
al interactions took on the weight of ritual and spectatorship. 


3 Katherine Aron-Beller, “Ghettoization: The Papal Enclosure and Its Jews,” in A Companion to 
Early Modern Rome, 1492-1692, eds. Pamela M. Jones, Barbara Wisch, and Simon Ditchfield 
(Leiden: 2019), 232-46. 

4 Simon Ditchfield, “Reading Rome as a Sacred Landscape, c.1586—1635^ in Sacred Space in Ear- 
ly Modern Europe, eds. Will Coster and Andrew Spicer (Cambridge, UK: 2005), 167-92; Pame- 
la M. Jones, Altarpieces and Their Viewers in the Churches of Rome from Caravaggio to Guido 
Reni (Aldershot: 2008); Barbara Wisch, "Celebrating the Holy Year of 1575," in ‘All the World's 
a Stage”: Art and Pageantry in the Renaissance and Baroque, eds. Susan Scott Munshower and 
Barbara Wisch, Papers in Art History from the Pennsylvania State University v. 6 (Universi- 
ty Park, PA: 1990), 82-118; Laurie Nussdorfer, "The Politics of Space in Early Modern Rome,’ 
Memoirs of the American Academy in Rome 42 (1999), 161-86. 

5 Pamela M. Jones, Barbara Wisch, and Simon Ditchfield, A Companion to Early Modern Rome, 
1492-1692 (Leiden: 2019), 1. 
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In the wake of the Protestant Reformation, the Holy City had even more 
to prove. The success of Protestant denominations in northern Europe cost 
the Roman Church its comfortable confessional hegemony, triggering in- 
stead a sense of crisis and destabilization. In response, over the long Counter- 
Reformation period, Roman institutions took on projects of aggressive Catholi- 
cization, focused both on reinforcement and evangelization. The Holy Office 
of the Roman Inquisition, founded in 1542 to combat Lutheran beliefs, and the 
Congregation for the Propagation of the Faith (Propaganda Fide), established 
eighty years later to prepare overseas missionaries, are two notable examples. 
The success of these institutions and others, such as Jesuit missions, led Catho- 
lics to reconceptualize their Church in a triumphant light. After the Protestant 
Reformation, the Roman church consciously sought to remake itself on a glob- 
al scale, seeking to Catholicize the known world, from Germany to Canada to 
India to Japan. In addition, the growth and might of the Ottoman Empire in 
the late 16th and 17th centuries led to greater fears of a “Turkish threat” and the 
capture, enslavement, and conversion of Christians. 

The city of Rome felt the consequences of this ambition. For Catholicism to 
triumph as a world religion, the city itself needed to shine as a fittingly glob- 
al capital, a caput mundi in a greater sense. An increasingly assertive papacy 
embarked on a campaign to purify and convert the eternal city, claiming that 
it could become a universal model of piety, and seeking to celebrate religious 
homogeneity, or at least the primacy of Roman Catholicism, among its inhab- 
itants.® The era's theatrical urban renovations took on an increasingly religious 
dimension. The city featured ever more and grander churches and colleges, 
and implemented strict measures to segregate Jews and prostitutes, two popu- 
lations which suggested impiety. 

Yet a global capital necessarily hosts a diverse and complex population. As 
the Eternal City's status as a place of myth and legend grew, as its missionary 
activities increasingly recast it in global terms, and as it became a hub of con- 
versionary activity and a point of reference for all Christians, Rome attract- 
ed more and more migrants and visitors of all religions, from throughout the 
known world.” This volume considers Rome not as the stereotypical paragon 


6 Lance Gabriel Lazar, Working in the Vineyard of the Lord: Jesuit Confraternities in Early Mod- 
ern Italy (Toronto: 2005); Emily Michelson, “Conversionary Preaching and the Jews in Early 
Modern Rome,’ Past & Present 235 (2017), 68-104. 

7 ForRome as the mythologized cultural heart of Italy, see John Pemble, The Rome We Have 
Lost (Oxford: 2017). For Rome as the capital of a world religion, see Simon Ditchfield, "Decen- 
tering the Catholic Reformation: Papacy and Peoples in the Early Modern World," Archiv Fur 
Reformationsgeschichte 101 (2010), 186—208. 
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of Catholic purity, but as a space of many faiths and cultures, because that is 
precisely what it was. And while propaganda machines celebrated the city for 
its Catholic holiness, this volume seeks to demonstrate how the new Catholi- 
cism of the early modern period was also shaped and changed by contact with 
individuals and groups from other faiths. 

By shining a light on the many religious denominations present in Rome, we 
are also seeking to address recent calls for new approaches to early modern Ca- 
tholicism and to locate exchanges between faiths within particular urban spac- 
es in Rome. A vast edifice of 19th- and early 20th-century scholarship was built 
on institutional records of the Church's many congregations.? This scholarship, 
often dogmatic or prescriptive, tended to portray a monolithic, uniform, and 
largely successful Church and city. In response, current scholarship emphasiz- 
es the marginal and peripheral, the domestic, and the transitory: shifting iden- 
tities, fluid boundaries, reception, appropriation and adaptation. Some of the 
most fruitful results of this new approach have examined interactions between 
Catholics and non-Catholics in distant missionary contexts.? Others, including 
some works in this volume, return to traditional institutional and prescriptive 
records but repurpose them fruitfully from new angles. This newer body of 
scholarship as a whole, including the essays in this volume, has convincingly 
suggested that confessional boundaries were never stark or solid, and that hu- 
man interactions could erase or redraw them every day. 

If other religions shaped early modern Catholicism at its most diffuse, they 
also left their marks at its centre. The essays in this collection therefore ex- 
amine the contributions and activities of religious minority groups and indi- 
viduals present in the city at the heart of the early modern Catholic world. It 
attempts to fulfil the growing need, especially in Anglophone scholarship, to 
examine at a basic level the following questions: how did the influential cu- 
rates we have studied for so long come into contact with religions other than 
their own? How did Rome's unsung religious diversity affect the workings of 
its curia, its cardinalate, its confraternities and its churches? More broadly, it 
considers whether the history of early modern Catholicism can be written not 


8 Ludwig Von Pastor, History of the Popes, ed. Ralph Francis Kerr (London: 1930); Hubert Jedin, 
A History of the Council of Trent (St Louis: 1957); Paul V. Murphy, “Jesuit Rome and Italy,” in The 
Cambridge Companion to the Jesuits, ed. Thomas Worcester (Cambridge: 2008), 71-87. 

9 Forexample, Marc R. Forster, Catholic Revival in the Age of the Baroque: Religious Identity in 
Southwest Germany, 1550-1750 (Cambridge, Eng.: 2001); Ronnie Po-Chia Hsia, A Jesuit in the 
Forbidden City: Matteo Ricci 1552-1600 (Oxford: 2010); Tara Alberts, Conflict & Conversion: Ca- 
tholicism in Southeast Asia, 1500-1700 (Oxford: 2014); Karin Vélez, The Miraculous Flying House 
of Loreto: Spreading Catholicism in the Early Modern World (Princeton: 2019). 
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only as a global religion but also as an inter-religious enterprise even at its core. 
In so doing, it also builds on a wave of recent work recognizing and examining 
the diversity of early modern Rome. Taken together, these highlight the wide 
range of institutions that served the needs of visitors and foreigners, revealing 
ever more clearly the extent to which Rome was an international and varied 
city at every level. 

While interactions and influence (however broadly defined) flowed in many 
directions, we must point out that the territory was never even. Unquestiona- 
bly, inter-religious interactions in Rome always took place in a key of inequali- 
ty, and within an explicitly conversionary and often hostile context, as Catholic 
institutions sought to impose religious conformity and marginalize difference. 
Much of the counterintuitive interaction that we seek to portray took place in 
subtle or covert ways. The scholars in this volume have at times had to read 
against the grain in order to detect it. But it is precisely because of these ine- 
qualities that their work is important. 

An enormous body of scholarship has examined individual identity groups 
in Rome. We note in particular the work of Irene Fosi on Protestants, Giovanni 
Pizzorusso on converts and missions within the Congregation of Propaganda 
Fide, Bernard Heyberger on eastern rite Christians and western culture, Mat- 
teo Binasco on Scots and Irish in Rome, troops of scholars on Roman Jews, Kate 
Lowe on ambassadors and diplomacy.!° Much recent scholarship has focused 
on the idea of Rome's nationes — groups of non-Romans centered (to some 
extent) around institutions such as national churches, colleges, or missionary 
organizations. Rome stood out for these institutions, from the multiple Span- 
ish churches and France's San Luigi to the Hungarian and English colleges and 
the Ospizio dei Convertendi, which sought to convert Protestant sojourners. As 
a result, recent years have seen the growth of comparative studies in search 
of a unifying theme. Some recent examples from the past two years alone 
range from an interdisciplinary working group, Roma Communis Patria, at the 
Biblioteca Hertziana, to a group from the University of Roma Tre seeking to 


io Irene Fosi, Convertire lo straniero: Forestieri e Inquisizione a Roma in età moderna 
(Rome: 201); Giovanni Pizzorusso, “Lo ‘Stato temporale’ della Congregazione de 
Propaganda Fide nel Seicento” in Ad ultimos usque terrarum terminos in fide propa- 
ganda: Roma fra promozione e difesa della fede in età moderna, eds. Massimiliano Ghilardi 
et al. (Viterbo: 2014), 51-66; Bernard Heyberger, Les chrétiens du Proche-Orient au temps 
de la réforme catholique: Syrie, Liban, Palestine, XVIIIe sicles, Bibliothèque des écoles 
francaises d'Athénes et de Rome; fasc. 284 (Rome: 1994); Matteo Binasco (ed.), Rome and 
Irish Catholicism in the Atlantic World, 1622-1908 (Cham: 2019); Kate Lowe, “ ‘Representing’ 
Africa: Ambassadors and Princes from Christian Africa to Renaissance Italy and Portugal, 
1402-1608," Transactions of the Royal Historical Society 17 (2007), 101-28. 
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identify the range of sources for studying foreigners, to a project at the Hungar- 
ian academy examining smaller national churches in Rome.!! These projects 
have established not only the importance but also the ambivalence or incom- 
pleteness of any concept of national groups in early modern Rome. These were 
never simple and internally homogenous units, but were always marked by 
multiple affiliations, porous boundaries, dissimulation, and composite identi- 
ties, or as Irene Fosi has termed it, a unitas multiplex.!2 

Scholars at the forefront of this necessary work have also acknowledged its 
limits. Many members of foreign groups did not affiliate with their representa- 
tive institutions even when they had them. And many were not foreign, such as 
a substantial proportion of Rome's Jews, or not served by bespoke institutions, 
such as its Muslim slaves or its Japanese ambassadors. Focusing on religious 
minorities — whose time in Rome ranged from weeks to centuries — allows us 
to tell a broader story, and to consider how the city and its institutions were 
changed by all of them. For this reason, we include converts to Catholicism 
under this rubric. Born into a religion that counted in Rome as a minority, con- 
verts brought with them knowledge of their original religion, and used it to 
make their way within their new one. A recent compendium on early modern 
Rome has emphasized how the city, playing host to so many varied subcul- 
tures, can only be understood polyphonically, through many separate voices.!? 
The authors of the essays in this volume have sought to reconstruct some of 
these voices, from the well-known to the least known, through innovative and 
painstaking research. 

This volume, and the project that gave rise to it, builds on these concepts and 
brings them to a wider audience, but also differs from them in notable ways. 
It posits, first, that "religious minority" was not always a fixed category; its ap- 
plication could shift even within one lifetime. It pertains here, for example, to 
converted Jews who became consummate insiders in the Catholic elite, and to 


11  SusanneKubersky-Piredda, Alexander Koller, and Tobias Daniels, Identità e rappresentazi- 
one: Le chiese nazionali a Roma, 1450-1650 (Rome: 2016); Sara Cabibbo and Alessandro 
Serra (eds.), Venire a Roma, Restare a Roma: Forestieri e stranieri fra Quattro e Settecento 
(Rome: 2017); Antal Molnár, Giovanni Pizzorusso, and Matteo Sanfilippo (eds.), Chiese e 
Nationes a Roma: Dalla Scandinavia ai Balcani: Secoli X-XVIII (Rome: 2017). 

12 Irene Fosi, "Roma Patria Comune? Foreigners in Early Modern Rome,” in Art and Identity 
in Early Modern Rome, eds. Jill Burke and Michael Bury (Aldershot: 2008), 27-44; “A prop- 
osito di Nationes a Roma in età moderna: provenienza, appartenenza culturale, inte- 
grazione sociale," Quellen und Forschungen aus Italienischen Archiven und Bibliotheken 97 
(2017), 383-93. 

13 Pamela M. Jones, Barbara Wisch, and Simon Ditchfield (eds.), A Companion to Early 
Modern Rome, 1492-1692. 
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Catholics who were still considered Jews nearly a century after their ances- 
tors converted. In short, again, the term “religious minorities” is defined for the 
context of the population of early modern Rome, and not by universal stand- 
ards. Second, it considers the term “influence” in the broadest possible light. 
Any discussion of how religious minorities might have influenced Catholic re- 
form needs to encompass both specific effects on the thought and behaviour 
of persons or groups, and also long-term gradual trends. In addition, it needs to 
distinguish between the documentable contributions of individuals from out- 
side the Roman church, and the images, perceptions, and stereotypes about re- 
ligious minorities which could, in turn, also have a different kind of influence. 

Thirdly, we consider Rome as a site for contact among minority groups, in 
which Rome does not serve so much as a caput anything but as a useful lo- 
cation where other (non-Catholic) religious denominations could interact. 
Fourthly, the volume emphasizes the enduring importance, in all denomina- 
tions and across them, of individual ties, social skills, and agendas, especial- 
ly where textual collaboration took place. Finally, we place our work in the 
broader context of the trends towards clericalization and confessionalization 
in the late 16th and 17th centuries and seek to acknowledge the changing fate 
of religious minorities in that context. For example, the founding of national 
colleges, which often housed foreigners both Catholic and non-Catholic, had 
to negotiate missionary strategies as standards changed, while still meeting 
the needs of everyone in their natio. We hope that the investigations presented 
here will only lead to further insights and new questions. 

The volume is arranged in rough order by the length of time any minority 
group or individual spent in Rome. It opens with Mayu Fujikawa's discussion 
of the reception of emissaries sent to Rome by Catholic and non-Catholic rul- 
ers. Arriving from as far afield as Japan, Siam and Russia, these visitors partici- 
pated in highly ritualized ceremonies which are documented in personal dia- 
ries, newsletters and printed booklets. Taking an innovative approach to visual 
depictions of entry parades and formal audiences, Fujikawa reveals how the 
papacy differentiated between ambassadors representing Catholic and non- 
Catholic sovereigns. What mattered in these encounters was not whether the 
rulers in question were European, but rather their social ranking and religious 
affiliation — or, in some cases, the perceived possibility of their conversion. As 
Fujikawa shows, representations of these encounters played the further func- 
tion of underscoring the pope's temporal and spiritual authority and affirming 
the importance of mission. 

Robert Clines's essay addresses the motivations and attitudes of Eastern 
Rite Christians who travelled to Rome in order to seek papal assistance in ju- 
risdictional disputes within their communities. Employing sources that have 
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traditionally been used to explore Catholic visions of ecumenism, he offers two 
case studies in this area. The first assesses the efforts of the Syriac Orthodox Ig- 
natius Na'matallah to convince Gregory XIII of the legitimacy of his nephew’s 
claim to the Patriarchate of Antioch; the second examines the decision of Elia 
VIII, one of two claimants to the Patriarchate of the Assyrian Church of the 
East, to send legates to Rome in 1606 and 16n. Demonstrating that these Chris- 
tians were willing to distance themselves from Rome if their requests were not 
granted, Clines argues for a vision of the early modern Christian ecumene that 
moves away from Roman universality to reflect the nuanced and various per- 
spectives of the Eastern Churches. 

Matthew Coneys Wainwright brings us indoors by examining the experiences 
of non-Catholic Europeans who were hosted in the pilgrims' hospice of San- 
tissima Trinità dei Pellegrini e Convalescenti, administered by the Archcon- 
fraternity of the same name. Reflecting on the detailed descriptions of Jubilee 
activities in the Archconfraternity's Holy Year diaries, his essay challenges the 
institutional narrative that presented hospitality as an invariably effective con- 
version strategy. Coneys Wainwright shows that efforts to identify and control 
pilgrims were often thwarted by the sheer volume of visitors and their muta- 
ble or easily concealed religious identities. His essay reframes the hospice as a 
space at the heart of early modern Rome that was characterised by fluidity and 
exchange between Catholics and religious minorities. 

Irene Fosi's essay charts the history of the Venerable English College follow- 
ing its rededication in 1579 as a centre for training priests to besentto Protestant 
England. Fosi brings to light the College's Pilgrim Books: manuscript volumes 
containing detailed records of the Englishmen who arrived at the College over 
more than two centuries. Such individuals most often sought accommodation 
and alms, but they could also be motivated by other factors, such as edification 
or conversion — or, as was sometimes suspected, espionage. Offering a glimpse 
into the lives of these transient visitors and the College's permanent communi- 
ty, Fosi demonstrates that despite the College's collaboration with the Roman 
authorities — the Holy Office and, from the late 17th century, the Ospizio dei 
Convertendi — its mission to offer hospitality to its countrymen often trumped 
conversionary concerns. 

The next two essays focus on Ethiopian Christians who made Rome their 
temporary or permanent home in the early modern period. Sam Kennerley 
offers a valuable overview of the Ethiopian presence in Rome between the 
15th and 17th centuries. Having set out the fragmentary evidence for the ear- 
ly presence of Ethiopian pilgrims and diplomats, Kennerley draws on more 
expansive records to demonstrate how Santo Stefano dei Mori became a 
focal point for the Ethiopian community and paved the way for scholarly 
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collaboration between Ethiopians and Catholics, including the Ethiopic- 
language printing activities of Tasfa Seyon. Following the Council of Trent, 
attempts to catholicize the Ethiopian community in Rome ran parallel with 
the Jesuit mission to Ethiopia, with the latter's failure bringing about a final 
burst of scholarship and culture. Kennerley concludes his essay with a val- 
uable presentation of possibilities for future research on Rome's Ethiopian 
community. 

Olivia Adankpo-Labadie homes in on a more specific aspect of the devo- 
tional and cultural life of Santo Stefano. Her essay focuses in particular on 
Ewostatean monks from the Ethiopian Highlands who travelled to the Eter- 
nal City in the 16th century. As Adankpo-Labadie reveals, textual devotion was 
central to the Ewostatean tradition: these visitors brought with them, donat- 
ed, and copied many manuscripts that now survive in the Vatican Library. Ap- 
proaching the annotations that appear in these books as a form of archive, she 
identifies a “micro-corpus” that illuminates the life of the monk Ya'eqob, also 
known as Takla Maryam, who resided at Santo Stefano in the 1550s. These re- 
cords indicate that sympathy towards Catholic modes of piety did not prevent 
the continuance of profoundly Ethiopian traditions, and moreover offer an in- 
sight into the experiences of individuals less well known than their established 
scholarly counterparts. 

James Nelson Novoa considers a very different Christian group: Portuguese 
New Christians, or conversos, the descendants of Iberian Jews who had con- 
verted under duress in the late 15th century. In Spain and Portugal this category 
was intimately wrapped up with suspicions of adherence to the Jewish faith, 
but Novoa shows that Rome was a unique setting where conversos were largely 
seen as distinct from Jewish converts and could build new lives — provided they 
did not appear to be too closely involved or aligned with the Jewish commu- 
nity. Moreover, many were able to represent their broader community at the 
papal court, achieving pardons and suspensions to the activities of the Holy 
Office in their home countries. In doing so, they cemented the position of New 
Christians as a cultural and political group, one of the many different nationes 
present in early modern Rome. 

Cesare Santus presents a remarkable documentary source that sheds new 
light on the presence of Greek and Armenian Christians in Rome during the 
17th and 18th centuries. The Roman Inquisition's need to control the orthodoxy 
of foreign visitors led them to standardize and record their professions of faith 
in a series of volumes, which are now preserved in the Archive of the Con- 
gregation for the Doctrine of Faith. These records contain significant informa- 
tion about the lives of Christians from the Ottoman Empire and further afield 
who visited Rome in search of education, sanctions of their Catholic faith and 
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financial or material assistance. Santus demonstrates that while many sought 
to make a permanent home in the city, this possibility was largely open only to 
those able to exploit personal relationships within the Curia, or whose linguis- 
tic abilities made them an asset to the Roman Church. 

The subsequent pair of essays deals with changing attitudes towards slavery 
in early modern Rome. Serena Di Nepi addresses the complicated relationship 
between conversion and emancipation, exploring the centuries-old tradition 
whereby baptized slaves who presented themselves before the authorities at 
the Capitoline Hill were granted both Roman citizenship and freedom. Dis- 
cussing how Paul 111 and Pius v sought with varying degrees of success to bring 
this custom under papal jurisdiction, Di Nepi reveals how the Roman case — 
which fundamentally privileged the saving of souls over the practical need for 
an enslaved workforce — was exceptional both in the wider context of Mediter- 
ranean slavery and within the Church's own broader policy. 

Justine Walden considers the place of enslaved Muslims in Rome between 
1550 and the end of the 19th century. Bringing together archival sources with 
evidence from early modern print, her essay explores the visibility of Muslim 
slaves in Rome, their presence at the port of Civitavecchia, and attitudes to- 
wards them as both converts and a source of labour. As Walden demonstrates, 
enslaved Muslims were a constant presence in the city but remained unin- 
tegrated into Christian society, with their mobility strictly limited. While the 
religious framework remained potent, towards the end of the early modern 
period enslaved people were increasingly viewed by Catholic Romans in rela- 
tion to labour and utility. Her essay concludes with the powerful call that his- 
torians “must seek to reach beyond single frameworks of analysis and [engage 
with] a wide range of sources so as to better understand and reconstruct the 
experiences of subaltern populations" Such an approach is at the heart of this 
volume’s efforts to better understand the place, experience, lives, and contri- 
butions of religious minorities in early modern Rome. 

The volume concludes with two essays that take two radically different 
approaches to attempts to convert Rome's Jewish population. Piet van Boxel 
addresses this question through the lens of the history of Hebrew books, re- 
vealing how papal policies concerning publication and censorship reflected 
the Church's shifting relationship with the Jewish minority in Rome and the 
rest of the peninsula. Beginning with Leo x's remarkably open attitude towards 
the publication of Hebrew texts, his essay charts this changing landscape over 
the course of the 16th century: from the efforts of the Soncino press to appease 
ecclesiastical customers, to the establishment and enforcement of the Index 
expurgatorius in the 1540s. As Van Boxel shows, the evolution of the Index was 
increasingly aimed not at expurgation, but rather at making Christian readers 
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aware of aspects of Jewish theology and equipping them with the tools to con- 
vert Jews through preaching and debate. 

Emily Michelson's closing contribution focuses specifically on the con- 
versionary sermons that Rome's Jewish population was forced to attend on a 
weekly basis from the 1580s onwards. Drawing both on Catholic sources and on 
written Jewish responses to sermons, she classifies the various ways in which 
Jews resisted such attempts at forced conversion. These ranged from acts of 
passive resistance, such as feigned sleep, to attempts to change legislation, pe- 
titionary objections and even ritualistic refutations delivered during sermons. 
Considering the varying extent to which these methods achieved their intend- 
ed aims, Michelson demonstrates that they also exerted a significant influence 
on the Roman Church's conversionary strategy and contributed to the gradual 
process of Catholic confessionalisation. 

The authors in this book bring a wide variety of perspectives to their work, 
andrepresent a range of career stages, intellectual traditions, and geographical 
regions. The editors are grateful to a similarly fitting international and varied 
set of people and institutions for their support of this book. This collection 
represents the culmination of a multi-year early career leadership project, Im- 
aginary Jews and Religious Minorities in Early Modern Rome, funded by the UK 
Arts and Humanities Research Council. We would like to thank the School of 
History at the University of St Andrews and the British School of Rome (espe- 
cially Thomas-Leo True) for hosting two AHRC-funded workshops devoted to 
this topic. For help with Latin, we thank Peter Maxwell-Stuart and Timothy 
Owens at St Andrews. For various kinds of advice and support throughout the 
length of this project, the authors also thank Andrea Cop, Simon Ditchfield, 
Justine Firnhaber-Baker, Kate Ferris, Irene Fosi, John-Paul Ghobrial, Simon Ma- 
cLean, William Shackman, Barbara Wisch, and the volume's two erudite and 
supportive reviewers, in addition to Christopher Bellitto, Ivo Romein, Angela 
Jianu, and Arjan van Dijk at Brill. 


CHAPTER 1 


Papal Ceremonies for the Embassies of 
Non-Catholic Rulers 


Mayu Fujikawa 


In Commemoration of Ling-yu Hung 


The diverse religious minorities of early modern Rome arguably included 
foreign ambassadors whose masters were not Catholics. Hailing from distant 
lands, such emissaries received papal recognition, albeit to a lesser extent than 
their Catholic counterparts. In this paper, I analyse how the courtly ceremonies 
of the papacy differentiated between the ambassadors of Catholic and non- 
Catholic rulers, focusing particularly on entry parades into the city of Rome 
and public audiences with the pope. Among many ambassadorial rituals at the 
papal court, these two types of ceremonies were of great importance. Through 
entry parades, the papacy not only welcomed the guests but also promoted their 
arrival to the wider public. The ambassadors submitted letters from their mas- 
ters to the pope during audiences, which was one of their foremost missions, 
apart from political transactions behind the scenes. The papacy fashioned a 
hierarchy within these ritual performances by means of carefully curated and 
differentiated spaces, clothes, and participants. Direct meetings with the pope 
also generated cross-cultural tensions and negotiations, as some non-Catholic 
visitors were reluctant to follow the protocol of kneeling and kissing his foot. 
In this chapter, I investigate the ceremonial experiences of seven embassies 
from Russia, Persia, Siam, and Japan.! Among them, one embassy represented 


1 Oncross-cultural diplomacy in Renaissance Italy, see Elizabeth Horodowich, "The Wider 
World: Foreigners, Travels, and Geography in Italian Renaissance Diplomacy: A Source- 
book, eds. Monica Azzolini and Isabella Lazzarini (Toronto: 2017), 190-213. On ambas- 
sadorial practices in Rome, see Martin Olin, "Diplomatic Performances and the Applied 
Arts in 17th-Century Europe,” in Performativity and Performance in Baroque Rome, eds. 
Peter Gillgren and Márten Snickare (Farnham: 2012), 25-45; Catherine Fletcher, Diplo- 
macy in Renaissance Rome: The Rise of the Resident Ambassador (Cambridge, Eng.: 2015); 
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Catholic rulers:the Tensho embassy, which departed for Rome during the Tensho 
period (1573-1592) and consisted of fouryouths sent on behalf of three converted 
samurai in southern Japan.” Another embassy was Christian, though not Catho- 
lic. Tsar Ivan Iv of Muscovy, an Orthodox Christian, dispatched Istoma Shevrigin 
who entered the city on 24 February 1581? The rest of the rulers discussed here 
adhered to different faiths. The Muslim shah of Persia, Abbas 1, sent Husayn 
‘Ali Beg Bayat and Anthony Shirley, who arrived in Rome on 5 April 1601.4 Eight 


Toby Osborne, “Diplomatic Culture in Early Modern Rome, in A Companion to Ear- 
ly Modern Rome, 1492-1692, eds. Pamela M. Jones, Barbara Wisch, and Simon Ditchfield 
(Leiden: 2019), 60-74. 

2 Among a number of modern monographs on the Tensho embassy, see, for example, Matsuda 
Kiichi, Tensho shonen shisetsu [The Tensho boys embassy] (Tokyo: 1965); Giuseppe Sorge, 
Il cristianesimo in Giappone e il De missione (Bologna: 1988); Yuki Ryogo, Shinshiryo: Tensho 
shonen shisetsu [New documents: The Tensho boys embassy] (Tokyo: 1990); Wakakuwa Mi- 
dori, Kuatoro ragattsi: Tenshò shonen shisetsu to sekai teikoku [Quattro ragazzi: The Tensho 
boys embassy and the world empire] (Tokyo: 2003); Michael Cooper, The Japanese Mission 
to Europe, 1582-1590: The Journey of Four Samurai Boys through Portugal, Spain and Italy (Fol- 
kestone: 2005); Kato Naomi, Roma wo mita kimono no shonen tachi: Tensho shonen shisetsu 
no “kimono” wo meguru Vecherrio ga kakanakatta shijitsu [The kimono-clad boys who saw 
Rome: The facts that Vecellio did not write about regarding the kimono of the Tenshò boys 
embassy] (Minami Shimabara: 2015); Osano Shigetoshi, Ito Mancio no shózo no nazo ni se- 
maru: 1585 nen no Venetsia [Approaching the mysteries of the Ito Mancio portrait: Venice 
in 1585] (Tokyo: 2017); Igawa Kenji, Sekaishi no naka no Tensho ken'o shisetsu [The Tensho 
embassy to Europe within world history] (Tokyo: 2017). 

3 Ludwig von Pastor, The History of the Popes from the Close of the Middle Ages, vol. 20 (Lon- 
don: 1930), 435-436. 

4 Studies on Anthony Shirley include: A Chronicle of the Carmelites in Persia and the Papal 
Missions of the XVIIth and XVIIIth Centuries, vol. 1 (London: 1939), 69-80; David William 
Davies, Elizabethans Errant: The Strange Fortunes of Sir Thomas Sherley and His Three Sons, 
as Well in the Dutch Wars as in Muscovy, Morocco, Persia, Spain, and the Indies (Ithaca: 1967), 
114-140; Carlos Alonso, "Embajadores de Persia en las Cortes de Praga, Roma y Valladolid 
(1600-1601),” Anthologica Annua 36 (1989), n-271; Oxford Dictionary of National Biogra- 
phy, s.v. "Sherley [Shirley], Anthony [Known as Sir Anthony Sherley], Count Sherley in the 
Nobility of the Holy Roman Empire (1565-1636?),” by Richard Raiswell, published online 
23 September 2004; Vasco Resende, “‘Un home d'inventions et inconstant’: Les fidélités 
politiques d'Anthony Sherley, entre l'ambassade safavide et la diplomatie européenne,” in 
Revisiting Hormuz: Portuguese Interactions in the Persian Gulf Region in the Early Modern 
Period, eds. Dejanirah Couto and Rui Manuel Loureiro (Wiesbaden: 2008), 235-260; Sanjay 
Subrahmanyam, Three Ways to be Alien: Travails and Encounters in the Early Modern World 
(Waltham: 2011), 79-132; Kaya Sahin and Julia Schleck, “Courtly Connections: Anthony Sher- 
ley's Relation of his trauels (1613) in a Global Context,” Renaissance Quarterly 69, noa (2016), 
80-115; Angelo Michele Piemontese, Persica vaticana: Roma e Persia tra codici e testi (Vatican 
City: 2017), 380-384, 390, 434-435. 
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years later, two of Abbas's other ambassadors, ‘Ali-qoli Beg and Robert Shirley, 
sojourned in the city from 23 August to 12 September and from 27 September to 
15 October, respectively5 During the Keicho period (1596-1615), the northern 
Japanese daimyo Date Masamune, who practised Shintoism and Buddhism, 
organized the Keicho embassy.® The last case concerns a diplomatic mission 
from the Buddhist king of Siam, Narai, which reached Rome on 20 December 
1688.’ The confessional variance among rulers was reflected in their diplomats. 
While the Shirley brothers and the representatives of the Tensho and Keicho 
embassies were Catholics, Shevrigin was most likely Orthodox, and the other 
ambassadors were unbaptized. The papal receptions for these embassies are 
documented in the diaries of ceremonial masters, newsletters (avvisi), and 
sundry printed booklets. Other records include hitherto unpublished or only 
briefly cited reports by diplomats and a bishop in Rome, which I present here 
in the Appendix. 


5 A Chronicle of the Carmelites, vol. 1, 142-155; Angelo Michele Piemontese, “I due ambasci- 
atori di Persia ricevuti da Papa Paolo V al Quirinale,” Miscellanea Bibliothecae Apostolicae 
Vaticanae 12 (2005), 357-425; Piemontese, Persica vaticana, 238, 280-381, 344, 380—382, 384, 
437, 440-441, 444, 448. 

6 Regarding the Keicho embassy, see, for example, Matsuda Kiichi, Keicho shisetsu: Nihonjin 
hatsu no taiheiyo ddan [The Keicho embassy: The first Japanese to cross the Pacific Ocean] 
(Tokyo: 1969); Hasekura Tsunenaga den [Biography of Hasekura Tsunenaga] (Tokyo: 1975); 
Takahashi Yukihiko, Roma e no toi tabi [A distant journey to Rome] (Tokyo: 1981); Matsu- 
da Kiichi, Date Masamune no ken® shisetsu [Date Masamune's embassy to Europe] (To- 
kyo:1987); Juan Gil, Hidalgos y samurais: España y Japón en los siglos xvi y xvii (Madrid: 1991); 
Giuseppe Sorge, I/cristianesimo in Giappone e la seconda ambasceria nipponica in Europa (Bo- 
logna: 1991); Tanaka Hidemichi, Hasekura Rokuemon to seio shisetsu [Hasekura Rokuemon 
and the embassy to the West] (Tokyo: 1993); Oizumi Koichi, Hasekura Tsunenaga: Keichò 
ken shisetsu no higeki [Hasekura Tsunenaga: The tragedy of the Keicho embassy to Europe] 
(Tokyo: 1999); Gonoi Takashi, Hasekura Tsunenaga (Tokyo: 2003); Sendaishi-shi [Sendai-City 
history], vol. 8, suppl. (Sendai: 2010); Hamada Naotsugu, Masamune no yume: Tsunenaga no 
utsutsu [Masamune's dreams: Tsunenaga's reality] (Sendai: 2012); Sasaki Kazuhiro, Keicho 
ken shisetsu no kokogakuteki kenkyu [An archaeological study on the Keicho embassy to 
Europe] (Tokyo: 2013); Koyama Mayumi, Namban shikkiko: Tensho Keicho ken shisetsu no 
jidai no thin to kiroku [An investigation into namban lacquerware: Remains and records 
from the time of the Tensho and Keicho embassies] (Tokyo: 2019), 143-187; Ogawa Hitoshi, 
Shipione Amati kenkyu: Keichò ken'o shisetsu to barokkuki sei'o no nihonzo [A Study on Scipi- 
one Amati: The Keicho embassy and western imagery of Japan during the Baroque period] 
(Kyoto: 2019). 

7 The most comprehensive account of the Siamese embassy in Rome is Michael Smithies and 
Luigi Bressan, Siam and the Vatican in the Seventeenth Century (Bangkok: 2001). 
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I have chosen the aforementioned embassies as case studies for both visual 
and textual reasons. Some images of these embassies’ entries and papal audi- 
ences are extant, with the exception of the visit of Husayn ‘Ali Beg Bayat and 
Anthony Shirley. Such images are, however, usually presented only as illustra- 
tions in scholarly literature with little visual analysis, or separately in studies of 
individual embassies. Their collective examination, along with an investigation 
of related contemporary documents, enables us to better understand what they 
represent. In one case, comparison between image and text reveals the depar- 
ture of the former from the latter in an effort to embellish the achievements of 
both the papacy and the religious order that orchestrated the ambassadorial vis- 
it from distant lands. The texts also record that some of the papal receptions for 
these embassies, which took place at different times, were actually interrelated. 

The present study further addresses how papal rituals helped publicly identi- 
fy whether the visitor was an ambassador or not and the religio-political impor- 
tance of his visit to the papacy.8 The organization of an entry parade and formal 
audience was an effective way for the host to display his acknowledgement of 
the visitor as an ambassadorial dignitary? Thus not only the sender's appoint- 
ment of an ambassador, but also the papacy's recognition of the visitor as such, 
shaped the traveller's identity. As seen in the example of the Tensho embassy, 
the pope acknowledged such ambassadors because it was advantageous to him. 
The lack of information in Europe concerning the four Japanese youths, their 
overlords, and their remote domains made the Tensho embassy particularly 
useful, allowing for the status of these seminary students to be refashioned. 


1 From Arrival to Departure 


The papacy's general protocol for ambassadors consisted of the following. 
As the visitors were approaching Rome, the papacy dispatched a welcoming 


8 A visitor could feign to be a dignitary from a distant land. During the sojourn of ‘Ali-qoli 
Beg in Rome, a young man in the guise of a Turkish sultan's brother was also staying in the 
city, and Paul v had to meet both of them (Document 2). The Venetian ambassador, Gio- 
vanni Mocenigo, was certain that the man was not the sultan's brother due to his fallacious 
statements. 

9 Isabella Lazzarini, Communication & Conflict: Italian Diplomacy in the Early Renaissance, 
1350-1520 (Oxford: 2015), 152-153. The notion of an ambassador's role also varied according 
to culture; Jonathan Burton, "The Shah's Two Ambassadors: The Travels of the Three English 
Brothers and the Global Early Modern,” in Emissaries in Early Modern Literature and Cul- 
ture: Mediation, Transmission, Traffic, 1550-1700, eds. Brinda Charry and Gitanjali Shahani 
(London: 2016), 34-39. 
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party to greet them outside the city wall (the manner of this welcome de- 
pended on the political importance of the ruler or republic that the am- 
bassadors represented and the purpose of their visit).!° Once inside the 
city, the ambassadors attended public and private audiences with the pope; 
during the former, which were mainly ceremonial, the diplomats submit- 
ted letters from their masters to the pontiff, while the latter were reserved 
for actual negotiations.!! The ambassadors also exchanged visits with other 
diplomats in the city and took meals with cardinals, bishops, and other 
dignitaries. 

Ambassadors from the non-European world generally followed the urban 
protocol for diplomats from European states. As such, the Persian and Japa- 
nese embassies were greeted by a welcoming party outside the city gates, and 
entered Rome accompanied by a cortége of musicians, knights, nobles, and 
Swiss guards. The native clothing of these foreign ambassadors would have 
been unusual to European eyes. Husayn 'Ali Beg Bayat was attired in Middle 
Eastern fashion, wearing a turban and a long, collarless gown of silk and fur; 
meanwhile, Anthony Shirley, who was English by birth, sported a European 
jacket of black velvet, though without a mantle.!2 The Japanese youths of the 
Tensho embassy wore their kimono, which, according to Francesco Mucan- 
zio, the papal master of ceremonies, “brought enjoyment and admiration to 
all for its novelty"? Hasekura Rokuemon, an ambassador of the Keicho em- 
bassy, was dressed in a white silk kimono, richly woven with gold and silver 
images of animals, birds, and flowers.!* The national dress worn by ambassa- 
dors attracted public interest and in doing so affirmed the global influence of 
the pope. 


10  Onthese protocols, see Fletcher, Diplomacy in Renaissance Rome, esp. 122-167. 

11 Marco Pellegrini, “A Turning-Point in the History of the Factional System in the Sacred 
College: The Power of Pope and Cardinals in the Age of Alexander VI,” in Court and Politics 
in Papal Rome, 1492-1700, eds. Gianvittorio Signorotto and Maria Antonietta Visceglia 
(Cambridge, Eng.: 2002), 27-28. 

12 Alonso, “Embajadores de Persia,” 196, doc. 22. 

13 Dai nihon shiryo, pt. n, suppl., 1 (Tokyo: 1959), 198, doc. 42. As further discussed in my 
forthcoming book on the Tensho and Keicho embassies, The European Visualization of 
Japanese Embassies, 1582-1620, the Europeans were interested in sartorial and other cul- 
tural differences of the Japanese visitors. On the Europeans' appreciation of the simi- 
larities, see Judith C. Brown, "Courtiers and Christians: The First Japanese Emissaries to 
Europe,” Renaissance Quarterly 47, no. 4 (1994), 872-906. 

14 Scipione Amati, Historia del regno di Voxu del Giapone (Rome: 1615), 61. 
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The papacy did not impose European dress on non-European diplomats 
during their entries, as previous scholarship has argued. Indeed, in his cere- 
monial treatise of the first decade of the 16th century, Tractatus de oratoribus 
Romanae Curiae, the papal master of ceremonies Paride de Grassis only briefly 
describes how lay ambassadors should be dressed for their arrival formalities, 
stating that they should be attired in their customary clothing, whether short 
or long, with golden necklaces and other similar ornaments.!5 Of course, dress 
of high quality was expected: when ‘Ali-qoli Beg entered the city with his serv- 
ants, who were dressed humbly in red cloth, the Venetian ambassador, Gio- 
vanni Mocenigo, suggested that Paul v should have provided them with finer 
clothes (Document 1). 

Mocenigo's reports also reveal that participation in an ambassadorial entry 
was politically charged. During the entry of ‘Ali-qoli Beg, who came to pro- 
pose an alliance of Christian states against the Turks, the French ambassador's 
famiglia (household staff) was absent (Documents 1 and 3). Since France had 
a close relationship with Turkey, the French ambassador could not publicly 
celebrate the arrival of their Persian rivals. As an excuse, he explained to the 
pope that the French king protected the Holy Sepulch in Jerusalem and many 
Christian churches were extant in Constantinople; it was thus, the ambassador 
added, in the Christians' interests not to make the Turks who ruled these cities 
jealous. 

By the 17th century, the papacy allocated accommodations outside the Vat- 
ican Palace to ambassadors if their masters were unconverted.!6 Since Abbas 1 
of Persia was Muslim, Husayn 'Ali Beg Bayat and Anthony Shirley were lodged 
in the Della Rovere Palace near St. Peter's in 1601.7 Possibly for the same rea- 
son, the Keicho and the Siamese embassies, which represented non-Catholic 
rulers, stayed in the Franciscan convent of the Ara Coeli on the Capitoline Hill 
and the Jesuit novitiate at the church of Sant'Andrea al Quirinale (Document 
7). The Japanese and Siamese had travelled from their countries with Francis- 
can and Jesuit missionaries, respectively. 


15 Vatican City, Biblioteca Apostolica Vaticana (hereafter Bav), Vat. lat. 12270, 15v-16r; 
published in Philipp Stenzig, Botschafterzeremoniell am Papsthof der Renaissance: Der 
Tractatus de oratoribus des Paris de Grassi, vol. 1 (Frankfurt am Main: 2013), 181. 

16 Prior to this period, Prince Djem from Turkey and Dmitry Gerasimov, an ambassador 
from Muscovy, had lodged at the Vatican Palace in 1489 and 1525. See Pastor, The History 
of the Popes, vol. 20, 435; Stenzig, Botschafterzeremoniell, vol. 1, 230. 

17 Girolamo Lunadoro, Relatione della corte di Roma, e de’ riti da osservarsi in essa, e de’ suoi 
magistrati, & offitij, con la loro distinta giurisdittione (Bracciano: 1646), 180. Lunadoro 
wrote his manuscript in 161, though it was published much later; Dizionario Biografico 
degli Italiani (2006), s.v. “Lunadoro, Girolamo.” 
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Some foreign visitors enjoyed sightseeing, which enabled the papacy to pro- 
mote the Eternal City and entertain them between their ceremonial and dip- 
lomatic duties. The usual tourist destinations included the Vatican Palace and 
St. Peter's, where ‘Ali-qoli Beg ascended the last column of the cupola.!8 Aged 
seventy-three, he was admirably “robust and very jovial.”!9 ‘Ali-qoli Beg also vis- 
ited the Castel Sant'Angelo, the hospital of Santo Spirito, the basilica of St. John 
Lateran, and the gardens of the Villa Montalto and Quirinal Palace; he marve- 
led in particular at the Coliseum. Every evening, ‘Ali-qoli Beg minutely noted 
what he had seen in the city in order to report his observations upon return 
to Persia. Hasekura Rokuemon, a Catholic samurai ambassador of the Keicho 
embassy, went on a pilgrimage to the seven churches in Rome.?° He and his 
travel companions took two or three carriages that Paul v had sent them for 
their service.?! They were curious to see antiquities and gardens and wanted 
to record “all the beautiful things" The nineteen-volume memorandum that 
Hasekura had written during his epic journey was, however, lost sometime af- 
ter 1812.22 

If the ambassador was a Christian, he had the privilege and advantage of 
being able to attend papal religious ceremonies. Robert Shirley, a Catholic, at- 
tended Paul v's Mass at Frascati, located outside Rome, on a Sunday in October 
of 1609.7? Later that day, the pope amicably conversed with Robert; this was a 
special meeting, since he had already appeared at both the public and private 
papal audiences. At St. Peter's on Christmas day of 1615, Paul v gave commun- 
ion to cardinals, the French and Venetian ambassadors, and his nephew Prince 
Marcantonio Borghese, as well as the members of the Keicho embassy.?* Hase- 
kura Rokuemon and his companions were, however, seated outside the chapel 
in an almost hidden space, since their master was unbaptized. 

The exchange of gifts played a critical role in a courtly ritual.25 Without 
them, Husayn ‘Ali Beg Bayat felt inadequate during his audience with Clement 


18 Piemontese, “I due ambasciatori,” 378-380. 

19 Piemontese, “I due ambasciatori,” 378. 

20 Dainihon shiryò, pt. 12, vol. 12, 290, doc. 133. 

21 Mayu Fujikawa, “The Borghese Papacy's Reception of a Samurai Delegation and Its 
Fresco-Image at the Palazzo del Quirinale, Rome,” in Western Visions of the Far East in a 
Transpacific Age, 1522-1657, ed. Christina H. Lee (Farnham: 2012), 200, doc. 4. 

22 Dainihon shiryo, pt. 12, vol. 12, 526 (Japanese part). 

23 Piemontese, “I due ambasciatori,” 392. 

24 Dainihon shiryò, pt. 12, vol. 12, 294, doc. 138. 

25 On diplomatic gifts, one of the most recent publications is Zoltán Biedermann, Anne 
Gerritsen, and Giorgio Riello (eds.), Global Gifts: The Material Culture of Diplomacy in 
Early Modern Eurasia (Cambridge, Eng.: 2018). 
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v111.26 According to the ambassador's travel companion, Don Juan of Persia 
(Uruch Beg), Anthony Shirley had secretly sold the gifts while travelling the 
Baltic Sea. Presents from a commercially inspired sovereign would also have 
functioned as trade samples. Dispatched by one such samurai lord, Hasekura 
brought with him a cabinet box with drawers (studiolo), coffer (baule), pyx- 
es, and missal stands, which were adorned with mother-of-pearl inlays and 
fine gold lines.?7 Such objects, inspired by European designs and needs, were 
typical namban lacquerware for export.28 Namban (which means "southern 
barbarians") denotes any cultural influences brought to Japan by Europeans 
during the age of exploration. The gifts for Paul v thus catered for Europe- 
an taste and use — in both domestic and religious settings. The long-distance 
transportation of delicate luxuries was not without risk, however. The fine 
porcelain cups of the Siamese embassy were all broken during their journey 
(Document 7). In return for the offerings, the pope prepared sumptuous gifts 
for the remote potentates. Common souvenirs were portraits of the pope in 
the form of oil paintings or medals, which were to be exhibited and distribut- 
ed in the respective regions. To ‘Ali-qoli Beg, Paul v gave as many as 100 gold 
coins (doble), which portrayed his visage on one side and the Holy Spirit on 
the other.?? Portable, durable, and precious, they were expected to effectively 
disseminate his eminency and Christian symbols across the globe. 

Finally, ambassadors attended a farewell audience with the pope to obtain 
permission in order to leave the Eternal City and relay his replies to their dis- 
tant rulers.?? A gold medal struck by Innocent x1 (Figure 1.1) portrays his meet- 
ing with the Siamese ambassadors before their departure. 


26 Don Juan of Persia, Don Juan of Persia: A Shiah Catholic, 1560-1604, trans. Guy Le Strange 
(New York: 1926), 284—285, 336, n. 9. 

27 Kristina Herrmann-Fiore, "Testimonianze storiche sull'evangelizzazione dell'Oriente 
attraverso i ritratti nella Sala Regia del Quirinale,' in Da Sendai a Roma: Unambasceria 
giapponese a Paolo V (Rome: 1990), 101, n. 35; Takahashi Akemi, "Keicho ken'o shisetsu 
no zotohin nado ni tsuite [Regarding the Keicho embassy’s gifts, etc.],” in Sendaishi-shi, 
vol. 8, suppl., 592-593; Koyama Mayumi, “Kacho budo makie raden yokan (Keicho ken’o 
shisetsu no ihin) — Vachicanzo Borugese kankei bunsho ni yoru kosatsu [A European- 
style coffer decorated with makie and mother-of-pearl inlays, along with images of flow- 
ers, birds, and grapes (an object left by the Keicho embassy to Europe) - an examination 
based on Borghese-related documents in the Vatican ],” Kokka 1415, 119 (2013): 24; Koyama, 
Namban shikkiko, 162—165. 

28 On such items, see Oliver Impey and Christiaan Jörg, Japanese Export Lacquer: 1580-1850 
(Amsterdam: 2005). 

29 Piemontese, “I due ambasciatori,’ 380-381. 

30 Piemontese, “I due ambasciatori,” 381. 
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FIGURE L1 Giovanni Battista Guglielmada, Innocent XI's farewell audience with the Siamese 
embassy, 1689. Bronze, 3.77 cm, Md.Pont.InnocentiusXI134 
© 2020 BIBLIOTECA APOSTOLICA VATICANA 


On the medal, their Jesuit travel companion, Guy Tachard, is depicted re- 
ceiving briefs from the enthroned pope for King Narai and his Catholic Prime 
Minister, Constantine Phaulkon.?! The three Siamese ambassadors carry papal 
gifts, including a large, jeweled medal for the king, which archival documents 
confirm showed the portrait of Innocent x1. Another gift to the king was a 
telescope mounted on a crystal trestle. Phaulkon was to receive some practical 
objects for his devotion, such as a painting of the Virgin and Child by Carlo 
Maratta (Maratti), as well as lapis lazuli rosaries. 


2 Grand Receptions for the "Embassy of Obedience" 


The ritual experiences of the Tensho embassy may exemplify the papal re- 
ceptions of emissaries from non-European Catholic rulers. Representing the 
samurai converts (Otomo Sorin, Arima Harunobu, and Omura Sumitada) in 


31 Smithies and Bressan, Siam and the Vatican, 114, 136. The Vatican Library possesses a total 
of six medals that depict the papal audiences of the Siamese embassy upon both its 
arrival and departure. 


22 FUJIKAWA 


Kyushu, an island in southern Japan, Ito Mancio, Chijiwa Miguel, Nakaura 
Julião, and Hara Martinho visited Rome from 22 March to 3 June 1585. The four 
seminary students were accompanied and guided by their Jesuit chaperons, 
who wanted to show the success of the Japanese mission in order to secure its 
continued funding.?? The missionaries also desired to protect their evangelical 
monopoly in Japan from their rival Franciscans. The Jesuits, moreover, intend- 
ed to demonstrate the advancement of Christianity and European civilisation 
to the youths so that, upon their return home, they could communicate what 
they had seen and experienced to other Japanese. The Jesuits expected these 
youths, with their newly acquired first-hand knowledge of European society, to 
become leaders of the Society ofJesus. 

Modern scholars have discussed whether or not these students were indeed 
ambassadors. According to Derek Massarella, the Japanese youths fit the cate- 
gory of ambassadors in medieval and Renaissance Europe.33 He quotes the 13th- 
century canon lawyer Gulielmus Durandus' definition that an ambassador was 
essentially “anybody sent by another" Massarella, moreover, pays attention to 
Garrett Mattingly's differentiation between "embassies of ceremony" and “em- 
bassies of negotiations,” noting that the Japanese youths belonged to the former. 
During a court ceremony, the youths were expected to display their obedience to 
the pope on behalf of the Kyushu lords.?* 

It is thus necessary to consider the Renaissance diplomatic practice of send- 
ing an “ambasciata d'obbedienza” (embassy of obedience). Catholic rulers dis- 
patched their ambassadors to pledge obedience to the pope, especially upon the 
election of a new pontiff?? Gregory x111’s desire to present the youths as ambas- 
sadors of such an embassy can be seen in a medal that he had struck to commem- 
orate their visit. On the back of his profile portrait, the inscription underneath 
the image of an angel reads: "The first legation and obedience from the kings 


32 Summarized in Cooper, The Japanese Mission, 6-11. 

33 Garrett Mattingly, Renaissance Diplomacy (London: 1955), 39; Derek Massarella's intro- 
duction to Japanese Travellers in Sixteenth-Century Europe: A Dialogue Concerning 
the Mission of the Japanese Ambassadors to the Roman Curia (1590), trans. J.F. Moran 
(London: 2012), 1-2. 

34 Derek Massarella, “Envoys and Illusions: The Japanese Embassy to Europe, 1582-90, De 
Missione Legatorvm Iaponensium, and the Portuguese Viceregal Embassy to Toyotomi 
Hideyoshi, 1591” Journal of the Royal Asiatic Society, Third Series 15, no. 3 (2005), 330, 
332—334. 

35 Maria Antonietta Visceglia, "Una cerimonia politica: L'ambasciata d'obbedienza al papa 
nel XVII secolo, in Studi in memoria di Cesare Mozzarelli (Milan: 2008), 1: 673-697; 
Fletcher, Diplomacy, 40-41; Maria Antonietta Visceglia, La Roma dei papi: La corte e la 
politica internazionale (secoli XV-XVII), eds. Elena Valeri and Paola Volpini (Rome: 2018), 
117-140. 
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of Japan to the Roman Pontiff, 1585.36 In fact, no historical documents written 
before the Japanese youths reached Rome refer to them as ambassadors.?? They 
were instead described as “four young Japanese nobles" and “princes of Japan." 

When the embassy was arriving in Rome, Gregory xi declared the Japanese 
youths to be ambassadors. The pope collected copies of the letters to him from 
the three Catholic rulers in Kyushu, which the embassy was carrying, and dis- 
cussed their contents with various cardinals to determine whether the Japanese 
were coming out of curiosity or obedience to the pope.?® He decided it was the 
latter. The pope's decision surprised the Venetian ambassador in Rome, Lorenzo 
Priuli, who had been informed that the Japanese were travelling not because they 
wanted to obey the pope, but simply to express their Catholic devotion and to see 
the sites in Rome.?? For Priuli, the Japanese youths were simply religious tourists. 

Gregory XIII held his customary court rituals reserved for Catholic kings’ 
ambassadors in order to establish as de facto the seminary students' new sta- 
tus. The Europeans regarded the three Kyushu rulers as kings and a prince, 
though in reality their territories were too small to be called kingdoms.4° Such 
a misunderstanding derived from the Jesuits' habitual translation of the pro- 
vincial Japanese lords as “kings.” 

During the entry parade, the presence of high ecclesiastical officers and 
special mules indicated that the youths’ masters were Catholic. Cardinals 
and other prelates, along with a number of participants, joined the cavalcade, 
while archbishops and bishops flanked the three Japanese. Nakaura Julião 


36 “AB REGIBUS IAPONIORUM PRIMA AD ROMANUM PONTIFICEM LEGATIO ET OBEDIEN- 
TIA, 1585." On the lack of a reference to the youths' obedience to the pope in the De mis- 
sione legatorum Iaponensium ad Romanam curiam (Macao: 1590), see Marisa Di Russo's 
comments in Dialogo sulla missione degli ambasciatori giapponesi alla curia romana e 
sulle cose osservate in Europa e durante tutto il viaggio: Basato sul diario degli ambasciatori 
e tradotto in latino da Duarte de Sande, sacerdote della Compagnia di Gesù, ed. Marisa Di 
Russo, trans. Pia Assunta Airoldi (Florence: 2016), 13-14, 307 n. 500. 

37  Seemy forthcoming monograph, The European Visualization of Japanese Embassies, for 
further discussion. 

38 Guido Gualtieri, Relationi della venuta degli ambasciatori giaponesi a Roma sino alla par- 
tita di Lisbona (Rome: 1586), 77; Dai nihon shiryo, pt. 11, suppl. 1, 229—230, docs. 46-47. See 
also Dialogo sulla missione, 307, n. 499. 

39  Dainihon shiryo, pt. ıl, suppl. 1, 230—231, doc. 48. 

40 J.S.A. Elisonas, “Journey to the West,” Japanese Journal of Religious Studies 34, no. 1 
(2007), 33-34- 

41 Francesco Boncompagni Ludovisi, Le prime due ambasciate giapponesi a Roma (1585- 
1615): Con nuovi documenti (Rome: 1904), 13, doc. 20; Dai nihon shiryo, pt. ıl, suppl. 1, 197, 
199, doc. 42. At the papal court, Ito Mancio and Chijiwa Miguel held an ambassadorial 
title, while Nakaura Juliào and Hara Martinho, who had lesser pedigrees, were regarded as 
their companions. On ceremonial entries, see Martine Boiteux, “Parcours rituels romains 
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was absent owing to a high fever. The Japanese rode in line, one after another; 
this was the standard formation for entry parades featuring more than a single 
ambassador.4 Other distinctive attendees were the grooms (palafrenieri) who 
wore the cardinals’ red hats slung over their shoulders and advanced on red- 
caparisoned mules.* These hats represented the cardinals who were absent 
from the entry parade, since they remained in the Vatican where they served 
the pope.44 

Gregory XIII had an audience with the Japanese at the Sala Regia in the 
Vatican. The Sala Regia, as indicated by its name, was where "Christian em- 
perors and kings publicly render obedience to the Roman Pontificate, the su- 
preme priest, visible head of the Holy Church, and vicar of Christ on earth.”45 
In this most exclusive reception hall of the papacy, Gregory manifested the 
extraordinary importance of the Tensho embassy through his choice of 
clothes and attendants. The pope wore full ceremonial regalia, which includ- 
ed a red robe and, as portrayed in a woodcut illustration (Figure 1.2) for his 
biography, a headdress (mitra) made of precious materials.^9 In front of the 
gigantic papal figure, poised in benediction, are the three kneeling, diminu- 
tive Japanese, surrounded by numerous observers: seated cardinals, knights 
of the Order of Malta, Swiss guards, and many figures partially obscured be- 
hind partitions. The crowded space of the image and its caption above, as 
well as historical documents, testify that the assembly was a public consis- 
tory, a form of reception reserved for kings and their ambassadors.^? Such a 
reception was an inordinate honour and privilege for a guest, with the pope 
convoking cardinals, bishops, diplomats, and the papal household.48 Only 


à l'poque moderne, in Cérémonial et rituel à Rome (XVI*-XIX* siécles), eds. Maria 
Antonietta Visceglia and Catherine Brice (Rome: 1997), 69-86. 

42 Agostino Patrizi Piccolomini, L'œuvre de Patrizi Piccolomini ou le cérémonial papal de la 
première renaissance, ed. Marc Dykmans, vol. 1 (Vatican City: 1980), 206. 

43 Dainihon shiryo, pt. 1l, suppl. 1, 197, doc. 42. See also F. Tantouche, Traicté de tout ce qui 
sobserve en la cour de Rome (Paris: 1623), 36; Francesco Sestini da Bibbiena, Il maestro di 
camera (Rome: 1646), 46. 

44 De missione legatorum Iaponensium, 233—234. 

45 BAY, Vat. lat. 7031, 280r; Anna Maria De Strobel and Fabrizio Mancinelli, “La Sala Regia e 
la Sala Ducale,” in Il Palazzo Apostolico Vaticano, ed. Carlo Pietrangeli (Florence: 1992), 73. 

46 X Dainihon shiryo, pt. ıl, suppl. 1, 200, doc. 42. 

47 Tantouche, Traicté, 35; Sestini da Bibbiena, Il maestro, 45-46; Christoph Luitpold 
Frommel, "Antonio da Sangallos Cappella Paolina: Ein Beitrag zur Baugeschichte des 
Vatikanischen Palastes,” Zeitschrift für Kunstgeschichte 27 (1964), 37, n. 33. 

48 Vespasiano da Bisticci wrote an “onore fuori dell'ordinario" in Le vite, ed. Aulo Greco, vol. 
2 (Florence: 1976), 551. 
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FIGURE 1.2 Gregory xi1I's audience with the Tensho embassy. Illustration from Marcantonio 
Ciappi, Compendio delle heroiche, et gloriose attioni, et santa vita di Papa Greg. 
XIII (Rome: 1596). 846911 4 H.eccl. 1941, page 81; urn:nbn:de:bvb:12-bsb10159925-2 
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cardinals were summoned to attend a private consistory, the ceremonial re- 
ception convened to greet the second Japanese embassy from an unbaptized 
samurai.^? 


49 New Catholic Encyclopedia, s.v. "Consistory." 
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3 Diminished Honour for Non-Christian Rulers 


The Keicho embassy remained in Rome from 25 October 1615 to 7 January 1616. 
It had been dispatched by Date Masamune, who had expressed his interest in 
Christianity; however, whether he actually wanted to convert or not is diffi- 
cult to determine.5° Masamune chose his subordinate Hasekura Rokuemon 
and the Spanish Franciscan missionary Luis Sotelo to negotiate the establish- 
ment of trade with New Spain (hence their visit to King Philip 111 in Madrid).5! 
Masamune also asked for Franciscan missionaries to be sent to his territory, 
where he proposed the creation of a new bishopric. The latter two requests 
most likely reflected Sotelo's wishes. 

The religious status of a master, not his ambassador, was what mattered 
when the papacy decided which ceremonial tribute to employ for an embas- 
sy. The famiglie of various cardinals joined the Keicho embassy's entry parade 
on 29 October 1615; however, according to the diary of Paolo Alaleone (master 
of papal ceremonies), since Masamune was unbaptized, Paul v did not in- 
volve his own famiglia and prelates in the event.52 No cardinal was present 
among the participants, and instead of archbishops or bishops, the pope's 
secular nephew, Prince Marcantonio Borghese, rode next to Hasekura on 
horseback. Also absent were the grooms who carried cardinals' hats while 
riding mules. The Ferrarese, Venetian, and Florentine ambassadors reported 
that these mules were missing, because Masamune had not yet converted to 
Christianity.53 

For the Keicho embassy audience on 3 November, the papacy arranged the 
location, consistory, and clothing of lesser ceremonial value. Paul v met the 
embassy not in the Sala Regia, but in the Sala del Consistorio at the Vatican, 
where the assembly was a private rather than public consistory.5+ Over a hood- 
ed cape (mozzetta) of red velvet, the pope wore a stole that was specifically 
reserved for private consistories.5> The Spanish ambassador, Francisco Ruiz de 
Castro Andrade y Portugal, noted the difference in the papal vestment for the 


50 Masamune” interest in Christianity and his protection of the religion is (over)empha- 
sized in Amati, Historia, especially chapters 5-10. 

51  Dainihon shiryo, pt. 12, vol. 12, 159-161, doc. 67. 

52 Dainihon shiryò, pt. 12, vol. 12, 215, doc. 98. 

53  Dainihon shiryo, pt. 12, vol. 12, 231-232, docs. 103-104; Fujikawa, “The Borghese Papacy’s 
Reception,” 200, doc. 3. The Florentine ambassador in Rome, Piero Guicciardini, reported 
that the famiglie of the pope, Scipione Borghese, and cardinals had joined the parade. 

54 Takahashi, Romae no tõi tabi, 312. See also Gonoi, Hasekura, 149-150. 

55 Dainihon shiryo, pt. 12, vol. 12, 252, 255, docs. 109-110. 
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audiences with the Japanese embassy and with those from the Holy Roman 
Empire, Spain, and France, which took place at the Sala Regia.56 

However, a book illustration (Figure 1.3) printed in Germany elevates the 
Keicho embassy's audience to an assembly of the public consistory. In the 
print, the pope is depicted wearing the papal tiara and receiving Date Masam- 
une’s letter from Hasekura and Sotelo, surrounded by a great number of cardi- 
nals and other attendants. The illustration was inserted into the German trans- 
lation of Scipione Amati's Historia del regno di Voxu del Giapone (Rome: 1615), 
which described Masamune and his territories, as well as the embassy's jour- 
ney from Japan to Rome. Amati joined the embassy in Madrid as Hasekura's 
interpreter for Italian and Spanish. Amati's text on Japan, which he had never 
visited, was largely based on the accounts of Luis Sotelo.5” Translated by To- 
bias Hendschel, a Franciscan professor of theology, the book celebrated his 
religious order's embassy and visually exaggerated the grandeur of the papal 
reception for the Keicho embassy. The overstatement was intended to impress 
German readers, who would have possessed only a partial understanding (if 
any) of the ritual protocol at the faraway papal court. 

However limited, the papal reception of the Keicho embassy was cordial. 
According to Scipione Borghese (Paul v's cardinal nephew), the papacy had 
prepared a public entry for the embassy with Swiss guards and light cavalry, 
along with cannon salutes at St. Peter's Square and Castel Sant'Angelo.58 Such 
a cavalcade, Scipione wrote, was how the papacy treated embassies from non- 
Christian rulers with full honours. He explained, however, that the papacy 
did not arrange a public consistory in the Vatican Sala Regia for Masamune's 
embassy, since he was merely a subject of the emperor. Scipione added that 
unlike the earlier Japanese embassy, Hasekura was the representative of a non- 
Christian lord, and the Holy See had never given a public consistory to un- 
baptized princes.5? Nonetheless, as Scipione also noted, his uncle greatly hon- 
oured the Keicho embassy by receiving it in a room at the Vatican with many 
cardinals. Scipione's words indicate that papal audiences in the Vatican, even 
if they were not held in the Sala Regia, were relatively prestigious. The number 


56 . Dainihon shiryò, pt. 12, vol. 12, 262, doc. 115. 

57 Hirata Ryüichi, ‘Amatyi cho Date Masamune ken'o shisetsuki' no seiritsu to tenkai 
[The formation and development of “Date Masamune's embassy to Europe, written by 
Amati], in Sendaishi-shi, vol. 8, suppl., 542. 

58 . Dainihon shiryo, pt. 12, vol. 12, 259-260, docs. 12-13. 

59 As discussed later in this chapter, however, Paride de Grassis notes that the papacy 
received the Muslim Prince Djem in a public consistory (Stenzig, Botschafterzeremoniell, 
vol. 1, 232). 
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FIGURE 1.3 Paul v’s audience with the Keicho embassy. Illustration from Scipione Amati, 
Relation und griindtlicher Bericht von dess Königreichs Voxu im japonischen 
Keyserthumb gottseliger Bekehrung, und dessentwegen aussgefertigter Ambasciada 
an Pübst (Ingolstadt: 1617) 
© SENDAI CITY MUSEUM 
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of cardinals attending was also in accordance to the degree of honour given. 
For the Keicho embassy, all twenty-six cardinals present in the curia attended 
the audience.®° 

The reasons for the papacy's grand receptions of the Keicho embassy were 
certainly evangelical and political. According to Scipione Borghese, it was 
hoped that the embassy, satisfied by such honours, would voluntarily induce 
Date Masamune to embrace Christianity.8! Indeed, Masamune's letters to the 
pope state that the samurai had wanted to become a Christian, though he 
had difficulty in doing so.9? In order to ensure the conversion of his subjects, 
Masamune requested Franciscan missionaries and a bishop and promised to 
construct churches. Only after these proposals did the letters address the phys- 
ical proximity between Japan and New Spain, indicating Masamune's desire 
that the pope would intervene with Philip 111 of Spain on the matter of trans- 
Pacific trade. As the head of the Catholic Church, the pope would surely have 
been inclined to take a chance on Masamune's intention to convert, regardless 
of whether or not it was genuine. Collaboration from a local potentate was 
indispensable for the success of missionary work in such a distant land. The 
Keicho embassy also took advantage of the papacy's particular concerns with 
obedience.5? The embassy managed to obtain letters of introduction from the 
Duke of Lerma to Paul v and Scipione Borghese.** According to these letters, 
the embassy's departure from Spain for Rome was motivated by a desire to kiss 
the pope's feet and render him obedience on behalf of Masamune's kingdom. 
The duke was made Hasekura's godfather when he was baptized in Madrid. 


4 Citing Earlier Non-Christian Embassies 


When a new delegation from an unbaptized ruler came to Rome, the papacy 
referred to earlier precedents in order to determine ceremonial protocols. For 
this reason, it is necessary to abandon chronology in order to compare the pa- 
pal reception of the Keicho embassy with that of the two Persian ambassadors 


60 Dainihon shiryò, pt. 12, vol. 12, 252, 262, docs. 109, 115. 

61 Dainihon shiryò, pt. 12, vol. 12, 260, doc. 113. 

62 Dainihon shiryò, pt. 12, vol. 12, 257-258, 287—288 (Japanese part), doc. 11. 

63 Also see Sabina Brevaglieri, "Japan in Rom: Wissensráume der Keichó-Gesandtschaft 
zwischen Diplomatie und Mission (1615-1617),' in Diplomatische Wissenskulturen der 
Frühen Neuzeit: Erfahrungsráume und Orte der Wissensproduktion, ed. Guido Braun 
(Berlin: 2018), 253. 

64 BAV, Bonc. E.41, 3391, 3521, 356r. The duke's sister, Leonor de Sandoval y Rojas, also wrote a 
letter to Scipione Borghese on behalf of the embassy (354r). 


30 FUJIKAWA 


who had visited Paul v six years earlier. According to Paolo Alaleone's ceremo- 
nial diary, the pope excluded prelates from Hasekura Rokuemon's entry pa- 
rade following the example of these Persian embassies.® Since Abbas I was a 
Muslim, Paul v did not allow any ecclesiastics to serve during the entry caval- 
cade of ‘Ali-qoli Beg.®® For the same reason, no prelates joined Robert Shirley's 
procession into the city of Rome, even though he was Catholic.9" In a print 
(Figure 1.4), his beardless figure is depicted wearing Persian clothes, a golden 
chain, and a cross atop his turban.58 Two musicians lead the pageantry, fol- 
lowed by mounted riders and soldiers carrying lances. At the end of the line 
is Shirley sporting his signature turban. As noted in the text beneath this im- 
age, he is flanked by the pope's relatives; both the papal nephew, Marcantonio 
Borghese, and his uncle, Marcantonio Lante, were laypersons. The print indi- 
cates the political importance of the guest's visit by delineating that members 
of the papal family rode on both sides of him, even if they were not prelates. 

Compared with the audiences for the Persian embassies, however, Paul 
V offered a far grander reception to Hasekura Rokuemon and Luis Sotelo, as 
their aforementioned efforts apparently succeeded in securing honourable 
treatment. The Spanish ambassador, Francisco Ruiz de Castro, recognized the 
differences between Paul v's meetings with the Japanese and Persian embas- 
sies, reporting that the latter had taken place in a private room with a smaller 
gathering of cardinals.59 The Spaniard did not specify whether he meant ‘Ali- 
qoli Beg or Robert Shirley. In any case, Paul v met both of them with only eight 
or nine cardinals in the audience room of the Quirinal Palace, rather than in 
the Vatican.”° Instead of stressing conversion, the letters from Abbas 1 spoke 
of alliance and friendship between Persia and the papacy (along with other 
Catholic kingdoms) against their common enemy, Turkey."! During the time of 
Paul v's pontificate, Abbas' conversion seemed unlikely to take place soon, and 
his favours toward Catholic missionaries were apparently intended to facilitate 
the establishment of the alliance.”2 In contrast to the shah, who belonged to a 
long-standing rival faith for the Roman Catholic Church, the Japanese ruler in 
the newly "discovered" lands appeared a fresh, promising candidate. 


65 Dainihon shiryò, pt. 12, vol. 12, 215, doc. 98. 

66 Piemontese, “I due ambasciatori,” 374. 

67 Piemontese, “I due ambasciatori,” 389. 

68 Piemontese, “I due ambasciatori,” 391. 

69 Dainihon shiryò, pt. 12, vol. 12, 261-262, doc. 15. 

70 Piemontese, “I due ambasciatori,” 375, 390. 

71 Piemontese, “I due ambasciatori,” 414-415, 416-418. 

72 Christian Windler, “La curie romaine et la cour safavide au XVII* siècle: Projets mission- 
naires et diplomatie," in Papato e politica internazionale nella prima età moderna, ed. 
Maria Antonietta Visceglia (Rome: 2013), 511-517. 
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FIGURE 1.4 Robert Shirley and his entry, 1609. Ms.1214, 75r 
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FIGURE L5 Paul v's audience with ‘Ali-qoli Beg, 1609. Ms.1214, 75r 
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Some images of the papal audiences for the Persian embassies portray 
their sparsely attended private consistories at the Quirinal. An engraving (Fig- 
ure 1.5) printed by the publisher Giovanni Orlandi represents Paul v's meeting 
with ‘Ali-qoli Beg in the company of seven cardinals shown in the background. 
Instead of a papal tiara and cope, as seen in the woodcut of the Tensho embas- 
sy (Figure 1.2), Paul v wears a camauro (cap), mozzetta, and stole over his falda 
(underrobe).73 Between 1610 and 1611, Giovanni Battista Ricci utilized the print 
(Figure 1.5) as the basis for his fresco at the Sala Paolina of the Vatican Library 
(Figure 1.6).74 In the fresco, the cardinals are reduced to four and depicted to- 
gether with Scipione Borghese, who served as Cardinal Librarian (1609-1618); 


73 On the pope's ceremonial costumes, see Marzia Cataldi Gallo, Le vesti dei papi: I parati 
della sacrestia pontificia Seicento e Settecento (Genoa: 2011), 20-23. 

74 Piemontese, “I due ambasciatori,” 406; Angelo Michele Piemontese, La Persia istoriata in 
Roma (Vatican City: 2014), 299. 


PAPAL CEREMONIES FOR EMBASSIES OF NON-CATHOLIC RULERS 33 


FIGURE 1.6 Giovanni Battista Ricci, Paul v's audience with ‘Ali-qoli Beg, 1610-1611. The Sala 
Paolina at the Vatican Library 
© FOTO MUSEI VATICANI 


he is seated in a prominent position next to his uncle. Ricci also corrected the 
print's portrayal of the pope's costume by painting the stole over — not un- 
derneath — his red mozzetta. In Luca Ciamberlano's print (Figure 1.7), Robert 
Shirley is shown meeting the pope before a handful of cardinals. 

These visual representations of the direct encounters between the pope and 
foreign ambassadors also commemorate displays of reverence by the latter on 
behalf of their distant masters. In Orlandi's print and Ricci's fresco (Figure 1.5— 
1.6), ‘Ali-qoli Beg is shown holding the shah's letter while he kisses the pope's 
foot.” Though the ambassador kept his turban on his head, the Muslim's 
humble act of osculation would have been significant for the papacy. Orlandi 
published his print “with the permission of the superiors,’ as seen in the text 
beneath. The Master of the Sacred Palace, the pope's official theologian, grant- 
ed this right after carefully assessing whether prints and books followed teach- 
ings of the Roman Catholic Church.”6 The papacy also ensured that the Persian 


75 Piemontese, “I due ambasciatori,” 375; Opher Mansour, “Picturing Global Conversion: Art 
and Diplomacy at the Court of Paul v (1605-1621),” Journal of Early Modern History 17 
(2013), 547; Piemontese, La Persia istoriata, 299—300. ‘Ali-qoli Beg was seated “on his own 
feet in the Turkish mode" when he kissed the pope's feet (Document 3). Such a culturally 
distinctive deportment is not visually recorded in the print and fresco. 

76  Onlicensingin Rome, see Christopher L.C.E. Witcombe, Copyright in the Renaissance: Prints 
and the Privilegio in Sixteenth-Century Venice and Rome (Leiden: 2004), 69-74. 
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ambassador's osculation was explicitly mentioned in the inscription beneath 
Ricci's fresco.”” In contrast, Robert Shirley, a Catholic, did take off his turban, 
which in Luca Ciamberlano’s print (Figure 1.7) is shown resting on the floor.?8 
Through the submissive greetings of the foreign potentate's representatives, 
these audience scenes conveyed the enthroned pope's unquestionable author- 
ity to domestic European viewers. In return for the gesture of submission, the 
papal figure blesses the ambassadors from the sovereign of a different faith. 
These images thus help underscore the pope's benevolence and universality as 
the Church Father. 

By extension, Paul v may have sought to manifest his support for the 
Christian-Persian league by commissioning the images of his favourable re- 
ception of Abbas's embassies. In addition to Giovanni Battista Ricci's fresco 
(Figure 1.6), a marble relief (Figure 1.8) in Paul v's funeral chapel at Santa 
Maria Maggiore commemorates the Persian visit(s). In the relief, the pope 
meets the bearded ‘Ali-qoli Beg and, behind him, a turbaned, beardless man, 
who sports the same clothes worn by Robert Shirley in the print of his en- 
try parade (Figure 1.4); it seems plausible to identify this figure as Shirley, 
indicating that the two audiences are represented together.” ‘Ali-qoli Beg 
places his right hand on his chest in reverence to the pope as they look at 
each other, a visual trope that suggests their strong bond. The background 
of the relief depicts some riders wearing European ruffs, who are passing 
through a city gate; the cavalcade may allude to the entry parades that the 
pope arranged for the Persian embassies. An enthusiastic proponent of the 
league, the pope welcomed and honoured his guests through these grand 
spectacles.8° 

In order to determine the ritual components of ‘Ali-qoli Beg’s reception, 
the papacy resorted to modelling them on an earlier Persian embassy. Ac- 
cording to Paolo Alaleone, Paul v’s decision to exclude ecclesiastics from 
‘Ali-qoli Beg's entry followed Clement vir1’s arrangement of the cavalcade 


77 “PAVLVS. V. PONT. MAX. ALI. GOLI. BEK. MORDAR//XA. ABBAS. REGIS. PERSARVM. 
LEGATVM. AD PEDVM//OSCVLVM. ADMISIT. ANNO. CIOIO C.IX//PONTIFIC. V" 
(Piemontese, “I due ambasciatori,” 407; Piemontese, La Persia istoriata, 300). 

78 Federico Hermanin, “Osservazioni ed aggiunte all'opera di alcuni antichi incisori,” 
Ausonia: Rivista della Società Italiana di Archeologia e Storia dell'Arte 2 (1907): 302; 
Piemontese, “I due ambasciatori) 404. See also Mansour's observation of Matthias 
Greuter's print (“Picturing, 550). 

79 Piemontese, “I due ambasciatori,” 408. On the relief, see Maria Cristina Dorati, “Gli scul- 
tori della Cappella Paolina di Santa Maria Maggiore,” Commentari: Rivista di critica e storia 
dell'arte 18, nos. 2/3 (1967), 259-260. 

80 Piemontese, “I due ambasciatori,” 415-416, 418-419. 
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FIGURE 1.8 Cristoforo Stati, Paul v's audience with ‘Ali-qoli Beg (and Robert Shirley?) and an 
entry parade, 1614-1615. The Pauline Chapel at Santa Maria Maggiore, Rome 
© ISTITUTO CENTRALE PER IL CATALOGO E LA DOCUMENTAZIONE 
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for Husayn ‘Ali Beg Bayat and Anthony Shirley on 5 April 1601.8! Cardinals 
(no doubt with the pope's agreement) stipulated that these two ambassa- 
dors should be received with “simple temporal honours,” since Abbas I was 
unconverted.82 Thus the papacy barred the pope's famiglia and majordomo, 
cardinals' famiglie and mules, as well as bishops and other ecclesiastics from 
joining the parade.83 

The papal reception of Husayn ‘Ali Beg Bayat and Anthony Shirley held an 
added concern, since the two representatives were on uneasy terms with one 
another as they competed for prominence. During their ceremonial entry, An- 
thony managed to hold the central position, accompanied by Husayn ‘Ali Beg 
on his right and Silvestro Aldobrandini on his left.84 Silvestro, aged only eleven 
at that time, was already Grand Prior of the Order of Malta in Rome; he was 
the son of Clement vi11’s nephew, Giovanni Francesco Aldobrandini.85 As the 
ambassadors' procession reached their lodging, Husayn ‘Ali Beg dismounted 
in order to ascend the steps first, annoying Anthony, who pushed the Persian 
aside and went ahead of him. Husayn ‘Ali Beg took offense at this slight. Their 
audiences were held separately, with six to eight cardinals present.86 


5 Christian Orthodox Sovereigns: No Special Treatment 


Even if the consistory was private, it was still an honorific reception, since 
the pope did not organize such an audience for all ambassadors. Tradition- 
ally, the ruler of Muscovy was an Orthodox Christian. The Eastern Orthodox 
Church rejected the creed that the Holy Spirit proceeds from the Father *and 
the son" (filioque); but at the heart of their disagreement was, above all, the 
Western Church's claim for its primacy, which the Orthodox Church could 
not accept.8” 

As we shall see, an ambassador of the Russian Orthodox ruler, who did not 
express obedience to the pope, was not guaranteed any higher ceremonial 
treatment than the ambassador of a non-Christian ruler. On 26 February 1581, 


81 Piemontese, “I due ambasciatori,” 374. 

82 Alonso, "Embajadores de Persia,” 75, 194, doc. 21. 

83 X Alonso, “Embajadores de Persia,” 196, doc. 22. 

84 Alonso, “Embajadores de Persia,” 78, 195, doc. 22. 

85 On Silvestro, see Pastor, The History of the Popes, vol. 23, 54-55. 

86 BAY, Barb. lat. 2810, 66, 73. 

87 A. Edward Siecienski, The Papacy and the Orthodox: Sources and History of a Debate 
(Oxford: 2017), 328-340. 
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Ivan Iv’s ambassador Istoma Shevrigin privately met Gregory XIII in his per- 
sonal Vatican chamber.88 Shevrigin entered through the Sala di Costantino and 
presented letters from his master, accompanied by the ambassador's associate, 
the pope's son (and nephew) Giacomo Boncompagni, and two interpreters.®9 
One of the interpreters would have translated from Russian to German, and 
the other relayed the message in Italian (it was difficult for the papacy to find 
an interpreter who could directly translate from Russian to Italian [Document 
6]). The pope permitted no one else, not even his secretaries, to attend the 
audience. Neither did he make any extraordinary arrangements to welcome 
the Russian ambassador, for fear of offending Catholic Poland, whose ambas- 
sador was staying in Rome at that time.9? Ivan Iv, who was losing a war against 
Poland, wanted to bring the conflict to a close through papal intervention. In 
return, he proposed, through his letter, a league of Christians against Turkey 
(Documents 4-6) — a never-realized plan, much like the proposal of Abbas 1. 

A woodcut image from Gregory xI's biography represents his private meet- 
ing with the Muscovite embassy, without an assembly of cardinals or other 
dignitaries (Figure 1.9). Under his canopy, the seated pope is shown blessing 
Shevrigin, his companion, and behind them two figures who may represent 
the interpreters. For this event, the ambassador wore a sleeved, knee-length 
mantle of scarlet wool over a longer silk tunic of the same colour?! Though not 
depicted in the illustration, pearls adorned the collar of the inner garment. He 
also had scarlet leather boots and a hat of sable fur, which, in the woodcut, he 
places on the ground as a sign of respect. No less exotic are the gifts of sable 
furs that the kneeling figures of Shevrigin and his associate are presenting to 
the pope.?? 

Shevrigin's act of kneeling mattered greatly for the papacy. He most like- 
ly followed Eastern Orthodoxy, as he abstained from eating “fish with blood” 
during Lent (Document 4). Such a dietary consuetude was one of the Ortho- 
dox Lenten proscriptions, as Pero Tafur, a Spaniard who travelled to Constan- 
tinople in 1437, observed: “[i]n certain times of fasting during the year they 
[Greeks] do not merely confine themselves to fish, but to fish without blood, 


88 Augustin Theiner, Annales ecclesiastici quos post Caesarem S.R.E. Card. Baronium, vol. 3 
(Rome: 1856), 284. 

89 . Giacomo's biological father was Gregory x111 (Ugo Boncompagni), but he was raised as 
the son of Ugo's elder brother. 

9o Pastor, The History of the Popes, vol. 20, 435. 

91 Theiner, Annales ecclesiastici, vol. 3, 284. 

92 The Russian gave forty sables and two furs of black fox, which were more precious than 
anything else in Muscovy (Document 5). Regarding the gifts, see also Document 6. 
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FIGURE 1.9 Gregory xI11's audience with the Muscovite embassy. Illustration from 
Marcantonio Ciappi, Compendio delle heroiche, et gloriose attioni, et 
santa vita di Papa Greg. X111. (Rome: 1596). 846911 4 H.eccl. 1941, page 76; 
urn:nbn:de:bvb:12-bsb10159925-2 
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that is, shell-fish"93 It was thus uncertain if Shevrigin would kneel to kiss the 
pope's foot; without the ambassador's genuflection, however, the pope was 
hesitant to arrange an audience (Documents 4, 6). According to Michel de 
Montaigne, Shevrigin "strongly insisted on not kissing the Pope's feet but only 


93 Pero Tafur, Travels and Adventures, 1435-1439, trans. Malcolm Letts (London: 1926), 141; Tia 
M. Kolbaba, The Byzantine Lists: Errors of the Latins (Urbana: 2000), 41. 
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his right hand, and would not give in until it was attested to him that the Em- 
peror himself was subject to that ceremony: for the example of kings was not 
enough for him."?* In the end, the master of ceremonies, Francesco Mucanzio, 
who was not allowed entry into the audience room, learned from Giacomo 
Boncompagni that Shevrigin had indeed kissed the pope's foot and remained 
kneeling.95 The latter act, though not the critical moment of osculation, was 
visually commemorated in the woodcut. 


6 Ritual Formality and Flexibility 


Before discussing the last ambassadorial example, we must pause to consid- 
er whether the papacy codified ritual protocols for ambassadors from non- 
Catholic lords. It seems that specific details were left open and that, as noted 
above, the papacy looked to comparable visits in the past as a basis for decision- 
making. Two days before holding an audience for Istoma Shevrigin, Gregory 
XIII ordered Francesco Mucanzio to search for any record on how the papacy 
had previously received an ambassador from Muscovy.?6 He was to examine 
the diaries of the masters of ceremonies written during and before his time. 
Though Dmitry Gerasimov had visited Clement vii in 1525, Mucanzio could 
not discern much about the reception of the Russian diplomat at the papal 
court. Mucanzio therefore referred to Paride de Grassis's text that described 
Julius 11’s decree, which was sanctioned by his successor Leo x after 6 January 
1517. According to that text, if an ambassador did not come to display obedi- 
ence, the papacy should not grant any ceremonial pomp; the papacy should 
neither send the pope and cardinals' famiglie nor entertain the ambassador in 
a public consistory. Mucanzio pointed out that the pope could, however, exer- 
cise his judgment to change the manner of reception. 

Indeed, de Grassis only narrated the ritual reception of previous non- 
Catholic guests in his Tractatus de oratoribus, allowing a space for papal discre- 
tion in each foreign visit.9” He cited the ceremonial records of his predecessor, 
Johann Burchard, to recount how the papacy had received Prince Djem, Sultan 
Bayezid 11’s half-brother, in 1489.98 For Djem's entry on 13 March, Innocent VIII 


94 Michel de Montaigne, The Complete Works of Michael de Montaigne: Essays, Travel Journal, 
Letters, trans. Donald M. Frame (Stanford: 1958), 949. 

95 Theiner Annales ecclesiastici, vol. 3, 284. 

96 Theiner, Annales ecclesiastici, vol. 3, 284. 

97 Stenzig, Botschafterzeremoniell, vol. 1, 229-239. 

98 Stenzig, Botschafterzeremoniell, vol. 1, 468. 
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dispatched his and his cardinals’ famiglie, who were not prelates.99 On the fol- 
lowing day, the papacy prepared an exceptional reception — a public consistory 
at the "prima aula magna" (probably the Sala Regia) — expecting Djem to dis- 
play reverence for the pope in the Turkish style of greeting.!°° Djem, however, 
refused to do so, and instead of kneeling, he stood with his head covered, em- 
braced the pope, and lightly kissed his arm. By contrast, an embassy from the 
Ethiopian emperor, who followed the Ethiopian Orthodox Church, kneeled 
before Sixtus rv and kissed his feet in 1481.1?! These visitors were welcomed in 
a private consistory, not a grandiose public consistory, so that the Moors and 
Turks would not learn of the meeting. According to de Grassis, the Ethiopi- 
an emperor wanted to wage war against them by making an alliance with the 


papacy.!92 


7 Accentuating Siamese Veneration 


The manner of salutation still concerned the papacy when an embassy 
from King Narai of Siam visited Rome two centuries later. He dispatched 
four embassies to France between 1680 and 1688 in the hope of establishing 
not only trade connections but also an alliance with Louis x1v in order to 
compete with local rebels and the Dutch in Southeast Asia.!°3 Although a 
series of recent publications has focused on the presence of Siamese em- 
bassies at the French court, less attention has been afforded to the papal 
reception of one of these parties that reached Rome in 1688.1°4 In a letter to 


99  Stenzig, Botschafterzeremoniell, vol. 1, 229. 

100 Johann Burchard, Liber Notarum: Ab anno MCCCCLXXXIII usque ad annum MDVI, ed. 
Enrico Celani, vol. 1 (Vatican City: 1906), 256, 258; Stenzig, Botschafterzeremoniell, vol. 1, 
232-233. On the first hall, see Frommel, “Antonio da Sangallos Cappella Paolina,” 37, n. 33. 

101 Stenzig, Botschafterzeremoniell, vol. 1, 238. 

102 Renato Lefevre, “Ricerche sull'imolese G. B. De Brocchi: Viaggiatore in Etiopia e curiale 
pontificio (sec. XV-XVI), Archivio della Società Romana di Storia Patria 81 (1958), 76, 108; 
Stenzig, Botschafterzeremoniell, vol. 1, 237—238. On this embassy, see also Marco Bonechi, 
“Four Sistine Ethiopians? The 1481 Ethiopian Embassy and the Frescoes of the Sistine 
Chapel in the Vatican,’ Aethiopica 14 (2011), 121-135; Gianfranco Fiaccadori, “A Marginal 
Note to ‘Four Sistine Ethiopians?’” Aethiopica 14 (2011), 136-144; Benjamin Weber, “Vrais 
et faux Éthiopiens au XVe siècle en Occident? Du bon usage des connexions" Annales 
d'Ethiopie 27 (2012), 4-118. 

103 E.W. Hutchinson, “The French Foreign Mission in Siam during the XVIIth Century" 
Journal of the Siam Society 26, no. 1 (1933), 22, 24, 26. 

104 Most recently, Corinne Thépaut-Cabasset, “Fashion Encounters: The ‘Siamoise, or the 
Impact of the Great Embassy on Textile Design in Paris in 1687,” in Global Textile Encounters, 
eds. Marie-Louise Nosch, Zhao Feng, and Lotika Veradarajan (Oxford: 2014), 165-170; 
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the pope, Narai (indubitably hoping to facilitate his military negotiation) 
promised to protect missionaries and Catholic converts, allowing them to 
freely practice their religion in his lands (Document 11).!05 The embassy's 
other request was carried by Guy Tachard, a Jesuit who accompanied the 
party from Siam and negotiated the independence of the Jesuits' Siamese 
mission from the jurisdiction of bishops in the East Indies (Document 12). 
The Jesuits were obligated to utter an oath of compliance to their rival 
missionaries from the Société des Missions Étrangères de Paris, who held 
the bishopric titles as vicars apostolic.!°° The long trip was worthwhile 
for Tachard, as Innocent x1 made a decision in favor of his religious order 
(Document 12). 

Innocent xi met the embassy during an audience on 23 December as visual- 
ly recorded by the Flemish Arnold van Westerhout that year (Figure 1.10).107 
Under a canopy, the figure of Innocent x1, who wears a camauro and mozzet- 
ta for a private consistory, is shown receiving Narai's letter from Tachard. Be- 
hind him are portrayed three Siamese ambassadors wearing conical turbans 
of fine white cloth, with golden headbands and fastened with gold-braided 
cords under their chins. The ambassadors sported a scarlet tunic with gold 


Meredith Martin, "Mirror Reflections: Louis XIV, Phra Narai, and the Material Culture of 
Kingship," Art History 38, no. 4 (2015), 652-667; Ashley Bruckbauer, "Ambassadors and 
Missionaries, Converts and Infidels: Visualizing the 1686 Siamese Embassy to Versailles," 
The Journal of the Western Society for French History 43 (2015), 21-39; Meredith Martin, 
“Ambassades extraordinaires et visiteurs des contrées lointaines, Bertrand Rondot, 
“L'ambassade du Siam, 1686: Trois envoyés distingués,” Geneviève Lacambre, “L'ambassade 
du Siam, 1686: Laques duJapon et de Chine,’ Antoine Leduc, “L'ambassade du Siam, 1686: Le 
canon offert à Louis XIV” in Visiteurs de Versailles: Voyageurs, Princes, Ambassadeurs, 1682— 
1789, eds. Daniélle Kisluk-Grosheide and Bertrand Rondot (Paris: 2017), 138-163; Giorgio 
Riello, “‘With Great Pomp and Magnificence’: Royal Gifts and the Embassies between 
Siam and France in the Late Seventeenth Century,’ in Biedermann, Gerritsen, and Riello, 
Global Gifts, 235-265. See also Lydia Salviucci Insolera, "L'obbedienza dell'artista gesuita 
Andrea Pozzo a Papa Innocenzo XI: Alcune riflessioni sul ruolo di un artista cristiano del 
Seicento,” in Innocenzo XI Odescalchi: Papa, politico, committente, eds. Richard Bósel et al. 
(Rome: 2014), 341-342. 

105 OnNarai' letter, see Lettera scritta da Roma al Signor N.N. in cui si dà notitia della udienza 
data da N.S. Innocenzo XI al padre Guido Tasciard della Compagnia di Giesù inviato dal Re 
di Siam, et alli signori mandarini venuti dal medemo Regno di Siam a di 23. decembre 1688 
(Rome: 1688), 10-11; Smithies and Bressan, Siam and the Vatican, 92, 94. Tachard, after vis- 
iting Rome, negotiated a French-Siamese treaty in Versailles; Dirk van der Cruysse, Siam 
and the West, 1500-1700, trans. Michael Smithies (Chiang Mai: 2002), 567-431. 

106 Hutchinson, “The French Foreign Mission,” 7, 1314; Smithies and Bressan, Siam and the 
Vatican, esp. 26-31, 68-70. 

107 The audience is recorded in BAV, Vat. lat. 8390, 19r-121r. 
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FIGURE 1.10 Arnold van Westerhout, Innocent x1’s audience with the Siamese embassy, 1688. 
Etching on laid paper, 31.5 x 47.3 cm, GS 148 
© ROMA-SOVRINTENDENZA CAPITOLINA AI BENI CULTURALI, MUSEO DI 
ROMA 


borders and carried a gold-handled sword in a golden belt. A description of 
these items is found in an anonymous writer's Lettera scritta da Roma al Si- 
gnor N.N. in cui si dà notitia della udienza data da N.S. Innocenzo x1 al padre 
Guido Tasciard della Compagnia di Giesù inviato dal Re di Siam, et alli signori 
mandarini venuti dal medemo Regno di Siam a di 23. decembre 1688.198 The 
word mandarini (mandarins) in the title refers to the term that Europeans 
applied to Siamese nobles or court officials (khunnang).!?? The booklet was 
accompanied by van Westerhout's print, though as a separate attachment 
rather than integrated within the booklet itself.!!o 

The text of the booklet and the print are in fact complementary. In the 
booklet, the author explains that the letter "A" on the attached sheet indicates 


108 Lettera scritta da Roma, 8. 

109 MichaelSmithies, “Siamese Mandarins on the Grand Tour 1688-1690,” Journal of the Siam 
Society 86 (1998), 107. 

110 Smithies and Bressan, Siam and the Vatican, 135. On the etching, see also Simonetta Tozzi, 
Incisioni barocche di feste e avvenimenti: Giorni d'allegrezza (Rome: 2002), 198-199. 
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Narai's correspondence, which was laminated with pure gold and rolled up.!! 
In van Westerhout's illustration (Figure 1.10), Narai's letter indeed looks like a 
scroll which has just been unrolled. According to the booklet, the first of the 
three ambassadors carried the king's letter, which was wrapped with cloth of 
red brocade and placed inside a golden urn.” In the print, the foremost Si- 
amese presents the pope with a tray bearing what appear to be the urn and 
its lid. The urn is also marked “A,” which indicates the origin of the letter. The 
booklet explains that the two other ambassadors carried gifts from Narai and 
Constantine Phaulkon. According to the author, the octagonal golden box on 
the table in the foreground, which is labelled "B," is the king's gift. “C” refers to 
the Prime Minister's gifts, which are a silver box and a basin.!!? 

The text and image further indicate that the occasion was a private consis- 
tory. As noted in the booklet, eight cardinals met the Siamese ambassadors; 
four are seated in the background of the print, while the rest occupy the bench 
in the front. As for the location, the booklet only states that the audience took 
place at the *camera della udienza" of the Vatican Palace. The Florentine am- 
bassador in Rome, Giovan Battista Mancini, noted that the audience had taken 
place in a room where the Holy Office normally met (Document 8). He also 
wrote that the eight cardinals all belonged to the Congregation of Propaganda 
Fide, the papal institution that administered missionary work. The audience 
was thus an important part of the papacy's evangelical strategies to claim di- 
rect control of the overseas missions against the French and Portuguese who 
insisted upon their missionary rights in Siam.!^ 

Missionary zeal indeed drove Innocent x1 to accommodate the Siamese 
practice during the audience. Since the ambassadors were not Christians, the 
pope allowed them to address him in their native manner, instead of kissing 
his feet. According to the booklet, such cultural accommodation “was the kind- 
ness of the pope to attract them more to the [Christian] Faith."!5 In Arnold van 
Westerhout's print (Figure 1.10), two Siamese figures show the sequential man- 
ner in which they greeted the pope. They first raised their clasped hands in 
front of their forehead and then genuflected, repeating this action three times 
(thawai bangkhom). The embassy's respectful demeanor stirred tears among 
those present — especially Innocent x1 (Document 10). Clearly the event was of 


111 Lettera scritta da Roma, 10. 

112 Lettera scritta da Roma, 7-8. 

113 Lettera scritta da Roma, 1122. 

114 On the papacy's concerns over French and Portuguese missionary claims in Siam, see 
Hutchinson, "The French Foreign Mission,” 7-9, 12-13. 

115 Lettera scritta da Roma, 6. 
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considerable significance for the pope and his family, as an oil painting of the 
same audience scene still remains in their Odescalchi Palace, Rome.!!6 Beyond 
the city, van Westerhout's print was further reproduced as a book illustration 
in Naples, Prague, and Vienna, transferring visual evidence of the Siamese em- 
bassy's reverence for Innocent XI to a wider audience.” 


8 Conclusion 


The early modern papacy differentiated between the entry parades and audi- 
ences of ambassadors from Catholic and non-Catholic potentates. During am- 
bassadorial entries, perceptive onlookers would have noticed the presence or 
absence of prelates, the (ecclesiastic) famiglie of the pope and cardinals, and the 
mule-riding grooms who carried the cardinals’ hats. As for the papal audiences, 
their locations, the pope's headdress and clothes, and the number and type of 
participants differed between Catholic and non-Catholic embassies, and even 
among non-Catholic embassies. In such ritual differentiation, whether an em- 
bassy represented a European or non-European ruler hardly mattered to the pa- 
pacy. What counted were the religious confession and the submissive attitude 
of the ruler (in addition to his social status and political usefulness). In this re- 
spect, the dispatch of a Catholic ambassador did not guarantee a public consis- 
tory. Within the hierarchal framework of ritual protocol, the pope reserved cere- 
monial rewards of the highest honour for representatives of Catholic emperors 
and kings who displayed their obedience to him. A manifestation of submission 
from distant powerful rulers helped underscore the worldwide dissemination 
and acknowledgment of the pope’s supreme authority. If a non-Catholic ruler 
expressed the possibility of a conversion, the pope might enhance the ritual 
forms up to a point. Hence the papal treatment of non-European embassies also 


116 Antonio Mufioz published a print of the Siamese audience — though he erroneously iden- 
tified the figures as Japanese ambassadors — in Roma barocca (Milan: 1919), 402. The print 
possibly served as a model for the painting at the Odescalchi Palace; Stella Rudolph, “Carlo 
Maratti’s Portraits of the 1866 Siamese Delegation,” in Per A. E. Popham (Parma: 1981), 182, 
n. 6. This print lacks an inscription, which van Westerhout included in the background of 
his etching. 

117 See Johann Christoph Bócklin's engraving in Sr. Heiligk. Pabst Innocentii XI. Audientz, so 
dem P. Tachard, Jesuiten, und andern Gesandten des Königs in Siam den 23. Decembr. 1688 
verstattet worden (Prague: 1689), after 8; Andrea Magliar's illustration in Antonio Bulifon, 
Lettere memorabili, istoriche, politiche, ed erudite scritte, e raccolte (Naples: 1697), after 104; 
Cornelius Hazart, Kirchengeschichte, Das ist: Catholisches Christenthum, durch die gantze 
Welt aufigebreitet (Vienna: 1727), 898; Smithies and Bressan, Siam and the Vatican, 135. 
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depended on how the religious motive of the distant rulers was presented in 
their letters to the pope and by their ambassadors at his court. In any case, the 
papacy afforded less ceremonial honour to non-Catholic embassies as part of 
its political strategy to emphasize the primacy of the Roman Catholic Church. 
The grand ceremonies for non-European ambassadors enabled the papacy 
to extend news of their arrivals beyond the city walls of Rome. Such events 
were reported in avvisi, diplomatic correspondences and reports, in addition to 
pamphlets and books. Along with these texts were images of the non-European 
embassies, which visually conveyed more than just their exotic costumes and 
customs at the papal ceremonies. Visual representations of ostentatious en- 
tries suggested the extraordinary importance of the guests (more precisely, of 
their master) and, above all, that of the pope who received them. Moreover, 
the selective depiction of ambassadors at papal audiences — shown either in 
the act of kneeling, kissing the pope's feet, or offering culturally idiosyncratic 
salutations — visually emphasized, by extension, their masters' submission to 
or reverence for him. In return for such gestures, the pope's figure in blessing 
displays his generosity and universality in acceptance of the non-Catholic rul- 
ers' representatives. The images of the direct, diplomatic relationship between 
the pope and the remote rulers indicated the possibility of further evangelism 
in their yet-to-be Christianized regions and the extension of his influence. Rep- 
resented in fresco, painting, and relief, the images turned the brief and rare en- 
counters between the pope and the non-European embassies into long-lasting 
memories. Located at the Vatican, as well as in the pope's family chapel and 
palace, the works of art, which commemorated the visits of the far-flung em- 
bassies, would have impressed privileged viewers of his central positioning in 
the larger world. Moreover, medals and prints, which were produced in ampli- 
tude, travelled far afield, transmitting the news of the ambassadorial visits to 
a much wider audience, which included both literates and illiterates from var- 
ied social strata. These images enabled their viewers to palpably visualize and 
perceive as shared knowledge the ephemeral, localized, and exclusive events, 
which had only been witnessed and experienced by observers of the urban 
pageantries and by select participants of the court ceremonies in Rome. 


9 Avenues for Future Research 


Comprehensive studies of papal receptions for many more ambassadors from 
non-Catholic potentates are needed. Special attention should be afforded to 
differences in treatment with regards to entry routes, types of ceremonies, ritu- 
al spaces, participants, costumes, gifts, lodgings, and budgets. In addition, the 
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question of how European ambassadors in Rome responded to the arrival of 
the non-European embassies and interacted with them is of particular inter- 
est. Some of the motives for each pope's ceremonial differentiation and adapt- 
ability may be related to his wider political strategies and circumstances. It is 
also possible that powerful individuals, religious orders, and national factions 
at the papal court influenced the papacy's decision-making. A comparative 
discussion of papal ceremonies for representatives of not only secular rulers 
but also those of ecclesiastic leaders would be helpful. Likewise, investigation 
into how the papacy treated the envoys of Protestant powers — if not official 
ambassadors — would provide another point of comparison. The vicissitude 
of papal rituals for non-European embassies is perhaps traceable through an 
examination of many embassies over the course of centuries. 

In general, cross-cultural studies, which are increasingly becoming prev- 
alent among academics, present linguistic challenges. As for the Tensho and 
Keicho embassies, many studies have been published in Japanese, which are 
often missing from discussions by researchers who are unfamiliar with the 
language (the titles of these studies are sometimes included, but not their 
contents). Since publications in non-European languages are often ignored in 
cross-cultural studies of the Occidental world, only their subject matter, not 
their research, is cross-cultural. In this regard, my present research is far from 
being "global," lacking references to studies in the Russian, Persian, and Thai 
languages on the respective subjects. It is true that many extant archival and 
other contemporary sources regarding the embassies from various parts of the 
world to Rome are written in European languages. Nevertheless, a full contex- 
tualization of these foreign visits necessitates a profound analysis of diverse 
cultures, which requires an extensive reading in their native languages. Inter- 
national collaboration may alleviate this Babelic quandary. 


Appendix A: Persian Embassy ( Ali-qoli Beg), 1609 


Document 1: Giovanni Mocenigo (Venetian Ambassador in Rome) to 
Doge Leonardo Donato, 29 August 1609, Archivio di Stato di Venezia 
(hereafter ASVe), Senato, Dispacci degli ambasciatori e residenti, 
Roma, f. 61 
[308r] Giovedi arrivó in questa Città uno degl'Ambasciatori di Persia dovendo l'Inglese, 
che si fa chiamar anc'esso con questo nome, et che é passato a Fiorenza arrivar uno 


118 On Protestant envoys, see Osborne, “Diplomatic Culture,” 61-62. 
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di questi giorni. Le è andato incontro di ordine di Sua Santità la cavallaria leggiera, 
li Svizzeri, molti della sua famiglia, et il Vittorij suo nipote, et essendosi lasciata in- 
tendere, che le sarebbe stato caro, che questo incontro fosse honorato, vi sono andati 
diversi di questi Illustrissimi Principali di Corte, et tutti questi Illustrissimi Cardinali 
vi hanno mandato qualche numero di loro gentilhuomini, in modo che la cavalcata é 
stata numerosa, et honorata, et con questa fu condotto all'habitatione, che di ordine 
della Santità Sua le é stata [308v] preparata, nella quale vien spesato col denaro della 
Camera, seben non molto lautamente. Questo Ambasciatore é huomo di età d'anni 
settanta in circa tutto cannuto, et non ha più di tre altri seco; et in questa solennità 
si è osservato due cose, et che esso, et quelli che erano con lui sono venuti vestiti di 
tella rossa, mentre che pareva, che in simile solennità dovesse esser proveduto da Sua 
Santità medesima, conforme anco alle instanze fatte da lui, di vestiti più honorevoli; 
et che in un numero cosi grande de' cavallieri francesi, che si trovano in questa Città 
per occasione d'imparare, non ve ne sii stato alcuno ad honorar questo incontro, et 
si credi, che sii stato fatto dall'Ambasciatore di Franza appostatamente, non havendo 
voluto, che sii honorato questo Ambasciatore Persiano [309r] dalla sua natione per la 
confederatione, che tiene il suo Re con Turchi, nemici de' Persiani. 


Document 2: Giovanni Mocenigo to Leonardo Donato, 5 September 

1609, ASVe, Senato, Dispacci degli ambasciatori e residenti, 

Roma, f. 62 
[2r] [...] venne a noi l'altro giorno questo Ambasciatore Persiano, quale mostra esser 
huomo accorto et di buone maniere, perché é stato due volte Ambasciatore in Con- 
stantinopoli ma non sappiamo quello che ricerchi et che pretendi [2v] da' Principi 
Christiani, non discendendo ad alcuna cosa per servitio del suo Re, et scoprimo che 
fin'hora questa Ambasceria non habbi a servir ad altro che a semplice visita, onde sti- 
mamo noi, che questi tali vadino girando il mondo per informarsi delle cose de' Pren- 
cipi et per loro particolar civanzzo et guadagno et perché io havevo presentito che 
di Fiorenza era venuto qui, et stava di nascosto alloggiato nella casa del Signor Don 
Virginio Orsino, quel tale che si nomina fratello del Gran Turco, giudicai bene di metter 
il Papa in ragionamento anco di questo dicendoli, che questa settimana la Santità Sua 
haveva havute trattationi et con Persiani et con Turchi, et che tutte dovevano tendere 
a beneficio della Cristianità. Veramente disse il Papa [3r] che dall'uno et dall'altro ca- 
vammo poco construtto, perché quel giovane che si nomina fratello del Turco racconta 
certa sua diceria, che non ha né apparenza né verissimilitudine alcuna, perché si possi 
presuponere d'alcuno la verità di questa sua pretensione, et credemo noi, che sii una 
inventione, come altri hanno procurato di fare a nostri tempi per tentar la loro fortu- 
na, et cavarne qualche profitto, che dovendo andar sopra li vasselli del Signor Gran 
Duca con qualche dissegno contra Turchi, era venuto qui per farsi conoscere dalla San- 
tità Sua, et non l'haveva ricercato fin'hora d'altro, che della sua benedittione. Con che 
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passato per un poco di tempo in altri piacevoli ragionamenti del suo giardino, et delle 
fontane di esso, et havendo risposto secondo che portava [3v] il proposito a tutto quel- 
lo di che mi haveva la Santità Sua parlato che non riffersico per non apportar tedio a 
Vostra Serenità mi licentiai. 


Document 3: Giovanni Mocenigo to Leonardo Donato, 5 September 

1609, ASVe, Senato, Dispacci degli ambasciatori e residenti, 

Roma, f. 62 
[8r] Domenica passata l'Ambasciatore Persiano hebbi l'audienza da Sua Santità es- 
sendo stato mandato a levare alla sua habitatione da alcuni signori di palazzo, et da 
diverse carrozze. Assistevano appresso Sua Santità otto di questi illustrissimi cardinali, 
alla presenza de’ quali da poi haver baciati i piedi alla Santità Sua, ha presentate le 
lettere credentiali, non è passato in altro negotio, havevandole la Santità Sua doman- 
dato solamente del suo stato, del suo viaggio, et quello che li pareva della stanza di 
Roma, a che esso non fece altra risposta, se non che stando sentato!!9 sopra i proprij 
piedi alla turchesca di quanto in quando baciava i piedi alla Santità Sua. [8v] Et perché 
Sua Santità haveva fatto sapere all'Ambasciatore di Franza, che le sarebbe stato caro, 
che havesse mandato qualche francese della sua famiglia ad incontrarlo, et non l'hav- 
endo esso fatto, si ha voluto escusare con la Santità Sua, dicendo che havendo il suo 
Re la prottetione del Santo Sepolcro, et essendo in Constantinopoli molte chiese de' 
Christiani, haveva stimato piü servitio della Christianità d'astenersi da questa esteriore 
dimostratione, et non metter in gelosia Turchi, che il far altrimenti come era desiderio 


della Santità Sua. 


Appendix B: Muscovite Embassy, 1581120 


Document 4: From Bishop Paolo Odescalchi in Rome to Duke 

Guglielmo Gonzaga of Mantua, 25 February 1581, Archivio di Stato di 

Mantova (hereafter ASMn), Archivio Gonzaga 928 
[c. 196r] È giunto qua su le poste Ambasciatore del Moscovita, che a questi giorni 
passati si ritrovava alla corte cesarea et hora se ne vien da Venetia dove dicono habbia 
a nome del suo signore a quella Repubblica offerto 6omila cavalli se vuole romper la 
guerra col Turco, é huomo di nobilissimo aspetto et di bellissima presenza. Il Signore 
ha ordinato ch'egli sia alloggiato nel Palazzo del Eccellentissimo Signor Giacomo, et 
che sia spesato honoratissimamente mentre ch'egli stava in Roma, quello che detto 


119  Sentato = seduto. 
120 Docs. 4-6 are cited in Pastor, The History of the Popes, vol. 20, 435. 
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Ambasciatore sia per trattare con Sua Beatitudine sin ad'hora non si sa, ma si crede 
tratterà il medesimo ch'egli ha fatto con l'Imperatore, et con la Signoria di Venetia, et 
cioè che Sua Beatitudine s'interponghi a far seguir la pace tra esso Moscovita et il Re 
di Polonia, et ad essortarlo con gl'altri principi a far una buona lega et a volger l'armi 
contra il Turco nemico commune, nel resto quello che sopra ciò seguirà, Vostra Altezza 
ne sarà pienamente ragguagliata, si dice che porta ancora molti presenti, et partico- 
larmente a Sua Beatitudine, ma non si sa anche il particolare. [...] [c. 198v] Il sudetto 
Ambasciatore del Moscovita non ha ancho havuta audienza da Sua Santità perché non 
si sia s'egli si contenta di parlare a Sua Beatitudine in ginocchio, che quando fosse per 
mancare forse non saria ascoltato. Dicono che è gran osservatore della quaresima et 


che non mangia niuna sorte di pesce che faccia sangue. 


Document 5: Paolo Odescalchi to Guglielmo Gonzaga, 4 March 1581, 
ASMn, Archivio Gonzaga 928 

[c. 200r] Domenica dopo pranzo l'Ambasciatore del Moscovita fu accompagnato 
dall'Eccellentissimo Signor Giacomo in cocchio et da molti signori et baroni di ques- 
ta corte a basciar il piede a Nostro Signore al quale stando in ginocchio presentó la 
lettera del suo Prencipe scritta alla Ruthena, et per interprete esplicó la sua dimanda 
a Sua Santità che per quanto s'é penetrato et anche si coglie dalle parte della sudetta 
lettera mostra detto Moscovita desiderare grandemente l'unione de' Christiani et per- 
ció offerse quando l'Imperatore, il Re di Svevia, il Duca di Sassonia, et la Signoria di 
Venetia, coi quali detto Ambasciatore ha già trattato ancorché dovesse primieramente 
far capo a Nostro Signore si come ci dice havea ordine vogliono farsi co' una buona 
lega et volger l'armi contra il Turco nemico commune, di metter in campagna 100mila 
cavalli et cosi supplica Sua Beatitudine a voler abbracciar questo negotio, mandandosi 
massimamente che le cose del Turco si trovano in malissimo stato, si per esser egli in 
poca sanità, si anche perché il Persiano lo travaglia molto et che si vogli impiegare a 
pacificarlo col Re di Polonia et esshortar Sua Maestà ad entrare in questa [c. 200v] 
lega Sua Santità gli ha data gratissima audienza et ha ordinato di sia trattato honora- 
tissimamente. Esso Ambasciatore va vestito d'una giubba di scherlatto, ornata d'oro 
et di perle, et porta un berettino in testa di pelle alla polacca, et mostra esser huomo 
molto accorto. Ha donato a Sua Beatitudine 40 gibellini bellissimi et due pelle di volpe 
nera, che in quei paesi sono tutte preciosissime, sopra tutte l'altre. Fa instanza d'esser 
spedito, onde [...] hieri l'altro si fece in casa del Signor Cardinale Farnese una congre- 
gatione dove si trovarono li Signori Cardinali Como, Madruccio et Commendone, ne 
per ancora si sa quello ch'abbino risoluto, ma si [...] Sua Santità lo manderà sodifatto 
et duoi nuntij, uno in Polonia, per conto della pace, et l'altro in Moscovia a trattare con 
quel Granduca, aspetteremo quello che in ció si concluderà, et del tutto con quest'altre 
se ne darà avvuto all'Altezza Sua [...] 
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Document 6: Giovanni Battista Bernerio (Ambassador of the Holy 

Roman Empire in Rome) to Rudolf 11, 4 March 1581, Osterreichisches 

Staatsarchiv in Vienna, Rom, Diplomatische Korrespondenz 47 
[193r] Alla Sacra Cesarea Maestà 

Scrissi ultimamente alla Maestà Vostra alli xxv del passato, alli xxvi l'Ambasciatore 
Moscovito hebbe audienza dal Papa, et fu condotto a Palazzo dal Signor Giacomo Bon- 
compagno, accompagnato da circa 30 cocchi. La sua Ambasciata fu per quanto s'in- 
tende che Sua Santità volesse mandar un nuntio a persuadere il Re di Pollonia a lasciar 
l'amicitia d'Infedeli, et vicinando bene col suo signore unirsi seco et fare insieme con 
li altri Principi Christiani la guerra al Turco, che si contentasse comandare a' mercanti 
suoi subditi ch'andassero a contratar in Moscovia et far anco offitio perché il medesmo 
fusse fatto da' Signori Venetiani con haver presentato una lettera, la quale per esser in 
lingua Moscovita, Sua Santità li fece dire ch'havrebbe procurato farla interpretare, et 
quando non si fusse ritrovato persona ch'havesse saputo farlo, che sarebbe stato neces- 
sario ch'esso dall'interprete suo l'havesse fatta mettere in Tedesco che poi Sua Santità 
Vhavrebbe fatta mettere in [193v] Italiano et che havrebbe considerato le sue petitioni 
et dato risposta. 

Intendo che detto Ambasciatore faceva difficoltà a basciar il piede al Papa, ma ch'es- 
sendoli stato mostrato che cosi fanno tutti li Principi et Re Christiani, egli si contentò 
poi di basciarlo. Ha donato a Sua Santità doi mazzi de zebelini et alcune volpi nere, 
altre tanto ha donato al Signore Giacomo il quale l'ha alloggiato nelle proprie stanze et 
lo tratta honoratissimamente. 

Nel Consitorio di lunedi Sua Santità diede conto alli cardinali della ve[nut]a di 
detto Ambasciatore dicendo che anco dell'anno 1525 ne venne un altro a Papa Clem- 
ente, che peró si doveva ringratiare Nostro Signore che un Principe di tanto lontano 
paese et così grande com'è il Moscovito, mandasse Ambasciatori a questa Santa 
Sede, che il contenuto della lettera portata da detto Ambasciatore non si sapeva an- 
cora per non esser tradotta, ma ch'haveva dato ordine si traducesse, acció si vedesse 
quello diceva. La lettera [194r] fu poi tradotta, et Sua Santità deputó una Congrega- 
tione di quatro cardinali che furono Farnese, Madruzzo, Como, et Com[m]endone a 
consultare quello che s'haveva a rispondere, peró fin hora non si sa che risolutione 
sia stata presa. LAmbasciatore è stato a Tivoli a vedere il giardino che fu del Car- 
dinale di Ferrara, et anderà vedendo le cose più notabili di Roma fin tanto che sia 
spedito. [...] 

[194v] Mercordi al primo del presente, Sua Santità cavalcó alla statione a San Sisto, 
dove novamente ha eretto l'Hospitale de' poveri mendicanti et vi lasció 200 [195r] scu- 
di d'elemosina, v'andó anco l'Ambasciatore Moscovito piü per vedere cavalcare il Papa, 
che per l'Hospitale. 
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Appendix C: The Siamese Embassy, 1688 


Document 7: Giovan Battista Mancini (Florentine Ambassador 
in Rome) to Senator Giovanni Panciatichi, 21 December 1688, 
Archivio di Stato di Firenze (hereafter ASFi), Mediceo del Principato 
3406, s.p. 
[...] leri mattina entrorono in Roma gl'Ambasciatori del Re di Sciam, capo de' quali di- 
cono che sia Giesuita. Andorono a smontare al noviziato de' Padri Giesuiti, dove sono 
spesati dal Palazzo. 
Il Signore Cardinale Cybo li dà la carrozza e due servitori. Il Signore Cardinale d'Etré 
quattro servitori e due altri gliene dà Monsignore Maiordomo di Nostro Signore. 
Un amico mio mi dice che portano una lettera scritta dal loro Re al Papa in un foglio 
di lama d’oro, che si ripiega e si ripone in una cassetta di filagrana tutta d’oro e questa 
medesima poi si include in un’altra cassetta fatta a forma di studiolo, ne’ cassettini del 
quale vi sono chicchere di porcellana fina e queste sono arrivate tutte rotte e questo è 
il regalo che vogliono fare al Papa stimato poco più di 3000 scudi e visiteranno il Santo 
Collegio, che è quanto posso dire a Vostra Signoria Illustrissima, mentre con tal fine le 
fo riverenza e mi rassegno. [...] 


Document 8: Giovan Battista Mancini to Giovanni Panciatichi, 25 
December 1688, ASFi, Mediceo del Principato 3406, s.p. 
[...] Nostro Signore sta ottimamente e giovedì diede udienza a questi di Sciam trattati 
come inviati e furono condotti con due carrozze dal Signore Cardinale Cybo e la prima 
con fiocchi e concorse tutta Roma a vederli. 

Sua Santità li ricevè nella stanza dove si fa la Congregazione del Santo Officio alla 
presenza di otto cardinale della congregazione di Propaganda Fide, che furono Otto- 
bono, Barberino, Azzolini, Chigi, Altieri, d'Etré, Casanatta e Colonna e li assisté sempre 
Monsignor Cybo e poi andorono a visitare il Signore Cardinale Cybo, presentorono la 
lettera e regali a Sua Santità e pensano in breve mettersi in viaggio. 

Ieri arrivò un corriere di Francia a questo Signore Ambasciatore, ma sin’ora non 
si è potuto penetrare cosa alcuna, le voci però che corrono per Roma, dicono essere 
negozio rotto affatto. Io però vedendo continuarsi negoziati non credo vero quanto 
si dice. 


Document 9: Giovan Battista Mancini to Giovanni Panciatichi, 28 
December 1688, ASFi, Mediceo del Principato 3406, s.p. 
[...] Li Ambasciatori di Sciam si sono visti per il Corso, e fra pochi giorni si dice che 
partiranno. 
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Document 10: Paolo Negri (secretary of Girolamo Marcello De 
Gubernatis, Ambassador in Rome) to the court of Savoy, 28 December 
1688, Archivio di Stato di Torino (hereafter ASTo), Lettere Ministri, 
Roma 15, n. 1, 51 
Ricevé Sua Beatitudine il doppo desinare del dì 22, il Padre Gesuita che fa la figura 
d'inviato del Re di Siam in compagnia delli tre Mannarini di quel Paese. Furono serviti 
con una carrozza con fiocchi del Signore Cardinale Cibo et accompagnati da quelle del 
Signore Cardinale d’Estrey e Signore Ambasciatore di Francia, ed il Papa per maggior- 
mente honorarli fece che assistessero a quell'udienza otto cardinali. Oró l'inviato in 
italiano in forme così humili, e di tenerezza verso del Pontefice ch’eccitò le lagrime a 
molti, non senza difficoltà di quelle del Papa delle quali n'è abbondante. Presentarono 
la lettera credentiale scritta sopra lastra di oro, diedero uno schiso all’uso di quel paese 
parimenti d'oro con sopra calamaro e polverino simile, due scrignetti di filagrana d'oro 
con dentro alcuni vasi di porcellana. Vengono spesati a spese della Camera Apostolica 
e serviti dalle carrozze del Signor Cardinale Cibo, il che se non fusse seguito, haveva 
ordine il Signore Marchese di Lavardino di trattarli di tutto il necessario. 


Document n: Girolamo Marcello De Gubernatis to Duke Vittorio 

Amedeo II, 28 December 1688, ASTo, Lettere Ministri, Roma 115, 

n. 3, 210 
L'antivigilia del Natale l'inviati del Re di Sian furono ricevuti da Sua Santità coll'inter- 
vento d'otto cardinali. Il Padre Gesuita, capo dell'Ambasciata, fece il complimento, e 
presentò la lettera regia scritta in una lamine d’oro, nella quale quel Re fa istanza se 
li mandino missionarij, promette ogni buon trattamento, non solamente ad essi, ma 
a tutti li sudditi et habitanti nel suo Regno che abbracciaranno la fede Cattolica, della 
quale ne assicura libero l'esercitio. Il presente fatto al Papa consiste in due cassette, et 
un bacile di filagrana d’oro massiccio, ripiene di porcellana legate in oro, et altre galan- 
terie di quel Paese, et è riputato del valore di otto milla ducatoni. Li tre mandarini, qua- 
li non hanno carattere, non baciorono i piedi a Sua Santità, ma si prostorono a boccone 
per terra con le mani alsate in atto di statici. 


Document 12: Mancini to Panciatichi, 8 January 1689, ASFi, 

Mediceo del Principato 3406, s.p. 
[...] Le nuove di questa settimana sono curiose, perché è gran tempo che verteva in 
Congregazione di Propaganda Fide la causa se i Giesuiti missionari] all'Indie siano sog- 
getti a’ vescovi. 

Martedì fu fatta una Congregazione di sei cardinali, quali con sei voti concordi la 

risolverano contro i Giesuiti. Mercoledì mattina poi Nostro Signore fece chiamare il 
Signore Cardinale Altieri Prefetto di essa Congregazione di Propaganda, e li comandò 
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espressamente di sottoscrivere un nuovo decreto colla risoluzione a favore de’ Padri 
Giesuiti e sento che questa sera sarà fatto il Breve da mandarsi domani in Portugallo. 

Dicono che questo sia stato tutto negoziato del Prete Giesuita, capo dell'ambas- 
ciata di Sciam ad instanza del Prete Giesuita confessore del Re di Francia portato 
gagliardamente dal Signore Cardinale Azzolini e da Monsignore Casoni per loro fini 
particolari. [...] 

Sento che i Portughesi habbino ottenuta la grazia che la deputazione de’ vescovi 
dell'Indie passi per Breve e non per Consistoro. [...] 
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CHAPTER 2 


Pope as Arbiter 


The Place of Early Modern Rome in the Pan-Mediterranean Ecumenical Visions 
of Eastern Rite Christians 


Robert John Clines 


In the 150 years following Martin v's return to Rome in 1420 after the resolution 
of the Avignon Papacy and the Western Schism, numerous popes attempted 
to revitalize the physical fabric of the city and establish Rome as the cosmo- 
politan capital of a united Christendom.! Beyond these urbanization efforts, 
the church also used Rome as a centre for seminary training, most famously 
through the various colleges run by the Society of Jesus.? As this collection 
shows, Rome attracted foreigners and non-Catholics from the world over who 
arrived in Rome as pilgrims, students, ambassadors, dignitaries, and curious 
itinerants. And as several other essays in this collection illustrate, Eastern Rite 
Christians from Armenia, Egypt, Ethiopia, Georgia, Greece, Lebanon, Syria, 
and beyond found their way to Rome on pilgrimage and for seminary training, 
and in some cases settled in Rome, such as Ethiopians in the church of Santo 
Stefano dei Mori.? Moreover, efforts to train Coptic seminarians in Rome, and 


1 Dorothy Metzger Habel, The Urban Development of Rome in the Age of Alexander VII 
(New York: 2002); Nicola Courtright, The Papacy and the Art of Reform in Sixteenth-Century 
Rome: Gregory XIII's Tower of the Winds in the Vatican (Cambridge: 2003); Nicholas Temple, 
renovatio urbis: Architecture, Urbanism, and Ceremony in the Rome of Julius II (London: 2011); 
Rose Marie San Juan, "The Transformation of the Río de La Plata and Bernini's Fountain of 
the Four Rivers in Rome,” Representations 118, no. 1 (2012), 72-102; Dorothy Metzger Habel, 
“When All of Rome Was under Construction": The Building Process in Baroque Rome (University 
Park, PA: 2013); Jack Freiberg, Bramante's Tempietto, the Roman Renaissance, and the Spanish 
Crown (Cambridge: 2014); Jessica Maier, Rome Measured and Imagined: Early Modern Maps 
of the Eternal City (Chicago: 2015); Clare Robertson, Rome 1600: The City and the Visual Arts 
under Clement VIII (New Haven, CT: 2016). 

2 Luca Testa, Fondazione e primo sviluppo del Seminario Romano (1565-1608) (Rome: 2002). 
Cf. Thomas M. Lucas, Saint, Site, and Sacred Strategy: Ignatius, Rome and Jesuit Urbanism 
(Vatican City: 1990); Thomas M. Lucas, Landmarking: City, Church & Jesuit Urban Strategy 
(Chicago: 1997). 

3 See chapters in this volume by Oliva Adankpo-Labadie, Sam Kennerley, and Cesare San- 
tus. By Eastern Rite Christianity, I mean all non-Western, non-Latin Christians living in the 
Eastern Mediterranean, Middle East, and Eurasia, regardless of rite, sect, provenance, and 
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the 1584 foundation of the College of the Maronites, are a testament to the 
institutional belief that homegrown Eastern Rite Catholic priests trained in 
Rome were the Catholic Church's best chance of ending centuries of schism 
between Christians, as these priests could be well trained in usually Jesuit-run 
seminaries and would not be treated as outsiders in their home communities, 
thereby alleviating two of the biggest obstacles to the Catholicization of East- 
em Rite Christians.* 

This essay on visitors to Rome from the Syriac Orthodox Church of Antioch 
and the Assyrian Church of the East will show, however, that while studies of 
Eastern Rite Christians being brought to Rome to enrich the city's cosmopol- 
itan flavour and to link Eastern Rite communities closer to Catholicism have 
been fruitful, such explorations tend to ignore what might have motivated 
Eastern Rite Christians to come to Rome of their own volition and even with- 
out the curia's prior knowledge of their imminent arrival. Rather than explor- 
ing how the popes envisioned and presented early modern Rome to East- 
ern Rite Christians, seeing them as one cohesive group, this essay seeks out 
the reverse. It investigates ways to understand how individual Eastern Rite 
Christian denominations, in varied levels of communion with one another, 
viewed Rome and positioned the See of Peter within their understandings of 
the nature of Christian ecumenism. This paper thus explores several Eastern 
Rite Christians who travelled to Rome and superficially agreed to union in 
exchange for some level of papal aid in their homelands. The case studies that 
follow demonstrate how Eastern Rite Christian communities, though often 
at odds with one another, all saw the sitting pope as an esteemed Christian 
leader who remained, at least ostensibly, within their purview of a shared 
Christian faith across the Mediterranean. In turn, Eastern Rite Christian lead- 
ers sent legates to Rome to gauge various popes' willingness to weigh in on a 
wide variety of issues, and they often invited popes to send missionaries to 
their lands. 


affiliation. I recognize that this term seems to lump all non-Western Christians together, and 
that these were independent Christian communities rather than a collective singular. But 
it captures the essence of Christianity beyond the confines of what has come to be known 
as Christendom — basically, Western Europe — without essentializing it as that which does 
not derive from the Latin Rite. See Kenneth Parry (ed.), The Blackwell Companion to Eastern 
Christianity (Malden, MA: 2007). 

4 Nasser Gemayel, Les échanges culturels entre les Maronites et l'Europe: Du Collége Maronite de 
Rome (1584) au Collége de 'Ayn-Warqa (1789) (Beirut: 1984); Pierre Raphael, Le róle du Collége 
maronite romain dans l'orientalisme aux XVII* et XVIII* siécles (Beirut: 1950). 


POPE AS ARBITER 57 
1 Eastern Rite Christian Delegations in Rome: Three Case Studies 


The first case study of this essay explores visitors from the Syriac Orthodox 
Church of Antioch, commonly referred to in the sources as the Jacobites.? Along 
with the Coptic Orthodox Church of Alexandria, the Armenian Apostolic Church, 
the Ethiopian Orthodox Church, the Eritrean Orthodox Church, and the Indian 
Orthodox Church, the Jacobites are a part of a group commonly known as the 
Oriental Orthodox Churches. These groups are in autocephalous or independent 
communion and are marked by their collective rejection of the Christological 
views of the Council of Chalcedon (451), which is accepted by Greek Orthodox 
and Catholics. Thus, the Jacobites are in communion with a number of Eastern 
Rite Christians, but not with any of the Eastern Orthodox (e.g. Greek, Russian, 
and Georgian Orthodox).$ This ecclesiological situation meant that, in the early 
modern period, Jacobites of Syria, Copts of Egypt, Ethiopians, and Armenians, 
among others, were minority communities even within the larger Christian ecu- 
mene, especially given the preferential treatment that the Greeks often received 
from the Ottomans.” The first delegate I will discuss was the former Syriac Or- 
thodox Patriarch of Antioch Ignatius Na'matallah (r. 1557-1577), the uncle of the 
sitting patriarch Ignatius Dawud 11 Shah (r. 1577-1591). Na'matallah travelled to 
Rome in 1578 to convince Pope Gregory XIII (r. 1572-1585) to recognize his neph- 
ew's claim to the Patriarchate of Antioch, to the detriment of his rival who resid- 
ed in Damascus, the Greek Orthodox Patriarch of Antioch Joachim. 

The second and third case studies explore the arrival of members of the 
Assyrian Church of the East, often called the Nestorian Church.8 The Assyrian 


5 Thename Jacobite originates from Jacob Baradaeus (c.500—578), an anti-Chalcedonian bish- 
op of the city Edessa, modern-day Urfa, Turkey. He helped to organize a patriarchate that 
rivaled the imperial pro-Chalcedonian Patriarchs of Constantinople and Aleppo. Timothy 
E. Gregory, “Jacob Baradaeus, in The Oxford Dictionary of Byzantium (Oxford: 1991), 1029. 

6 The three other Oriental Orthodox Churches are: the Ethiopian Orthodox Church, in the 
early modern period technically under the authority of the Coptic Patriarch of Alexandria, 
but de facto autonomous; the Eritrean Orthodox Church; the Malankara Orthodox Syrian 
Church. For more on the Jacobites, see David Thomas, "Arab Christianity" in The Blackwell 
Companion to Eastern Christianity, 1-22. 

7 Tom Papademetriou, Render unto the Sultan: Power, Authority, and the Greek Orthodox Church 
in the Early Ottoman Centuries (Oxford: 2015). 

8 Its official name is the Holy Apostolic Catholic Assyrian Church of the East. However, I will 
refer to it solely as the Assyrian Church of the East to avoid confusion that may lead to calling 
it ‘Catholic, as it is not in communion with Rome. They are called Nestorians after Nesto- 
rius, Patriarch of Constantinople (386-450), who denied what is known as the hypostatic 
union, that Christ’s divinity and humanity were fused in one being, which was rejected at 
both Ephesus (431) and definitively at Chalcedon (451). 
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Church of the East had not been in communion with any other Christians — 
Catholics, Eastern Orthodox, or Oriental Orthodox - after its rejection of the 
Council of Ephesus (431) and all subsequent councils, including Chalcedon. 
These two case studies follow the rival claimants to the Patriarchate of Baby- 
lon, the head of the Assyrian Church of the East, Shimun x (r. 1600-1638) and 
Elia VIII (r. 1591-1617) — both of whom sent legates to Paul v (r. 1605-1621) in 
an effort to legitimate their respective claims. Included in the final case study 
of the essay is the personal motivation of one of Elia's legates, Adam, who de- 
sired to be named archbishop of Amid (modern-day Diyarbakır, Turkey) in his 
own right, in exchange for convincing the rival patriarchs to end the Assyrian 
schism. 

Precipitating the arrival of these Assyrian delegates is the event known 
as the Schism of 1552, when the Assyrian Church of the East broke into two 
branches, each pursuing a relationship with Rome to the detriment of the oth- 
er? The genesis of the schism dates to 1450, when Patriarch Shimun Iv began 
appointing family members to prominent ecclesiastical offices. While nepo- 
tism and even hereditary succession occurred spasmodically for the rest of 
the 15th century, it became the norm by the mid-16th century. Patriarch Shi- 
mun VII, Shimun vr's brother and hand-picked successor, even appointed two 
nephews, aged twelve and fifteen, as metropolitan bishops. Such unabashed 
nepotism was unpopular enough that, in 1552, a number of bishops spurned 
Shimun vIr's authority and elected a monk named Yohannan Sulaqa (often 
anglicized as John Sulaka) as their patriarch. 

Sulaqa quickly travelled to Rome, where Pope Julius 111 accepted his sub- 
mission to his authority and appointed him Patriarch Shimun vii. When Shi- 
mun VII died in 1558, however, bishops who had remained loyal to Shimun 
VII refused to recognize Sulaqa/Shimun vIIr's successor Abdisho Iv. Instead, 
the opponents of Sulaqa and Abdisho elected one of Shimun vir's nephews as 
Elia vit. This schism effectively created two Assyrian patriarchates by 1560: the 
followers of Shimun vii (i.e. Sulaka), Abdisho rv, and their successors (the 
Shimun line), which was in communion with the Catholic Church; and of Elia 
VII and his successors (the Elia line), which was not. 

There was a slow shift, however, in how those patriarchal lines related to the 
papacy, a reminder again that we should resist the urge to treat Eastern Rite 


9 For more information on this schism and the patriarchate of the Church of the East in the 
early modern period more generally, see Heleen H. L. Murre-van den Berg, “The Patriarchs of 
the Church of the East from the Fifteenth to Eighteenth Centuries,’ Hugoye: Journal of Syriac 
Studies 2.2 (1999), 235-64; Wilhelm Baum and Dietmar W. Winkler, The Church of the East: A 
Concise History (London: 2011), 112-135. 
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Christian denominations as stagnant or monolithic. In 1600, beginning with 
Shimun 1x, the Catholic Shimun line also instituted hereditary succession, 
which several popes denounced; when the practice was not abandoned, the 
Shimun line fell out of communion with Rome.!? Elia vi11 of the Elia line saw 
this coldness between the Catholic Church and the Shimun line as an oppor- 
tunity to establish a relationship with the curia that could undercut his rival 
Shimun x.!! To make matters more complicated, the Shimun line desired to 
maintain relations with Rome despite their tensions with the curia, especially 
after Elia's overtures to the curia. In short, the schism compelled the compet- 
ing patriarchs to seek out allies to augment their respective positions. 


2 Sources and Methodology: New Readings of Roman Sources 


One of the challenges of exploring the actions and motives of Eastern Rite leg- 
ates in Rome is that, with the exception of the epistolary exchange between 
Gregory X1II's curia and the Jacobites, the majority of sources which survive in 
Roman and other European archives only reflect the perspective of European 
Catholics who sought to evangelize in the Christian Orient. These sources — 
scattered across the archives of various missionary orders, especially the Jesu- 
its, and the Vatican collection — typically include deliberations over the feasi- 
bility of missions, reports from missionaries, reflections on Eastern Christian 
visitors to Europe, and discussions of whether union could be achieved based 
on reports from almost invariably aborted missions. 

Traditionally, such sources have been treated as vehicles for exploring early 
modern Catholic visions of ecumenism and methods for evangelizing in the 
Christian Orient. They have not, however, been treated as evidence for moti- 
vations of Eastern Christian clerics who sporadically flirted with communion 
with Rome; rather, views of Eastern Christians have been coloured because 
these sources are often read solely as evidence that Latin Catholics grew in- 
creasingly frustrated with what they saw as obstinate, heretical, and schismatic 
foreigners. I propose instead that we not just read these sources as evidence 
of European desires for and frustrations over failed Catholicization. Rather, 


10 David Wilmshurst, The Ecclesiastical Organisation of the Church of the East: 1318-1913 
(Leuven: 2000), 20-24. 

11 For more on the ebbs and flows of union between Rome and the Assyrians in the 
early modern period, see Giuseppe Beltrami, La chiesa caldea nel secolo dell'unione 
(Rome: 1933); Murre-van den Berg, "The Patriarchs of the Church of the East from the 
Fifteenth to Eighteenth Centuries,” 235-264. 
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by gleaning the potential motives of Eastern Rite Christians from European 
sources, we can approach the myriad ways in which Eastern Rite Christian vis- 
itors understood Rome and the papacy. And by reading European sources for 
evidence of Eastern Rite overtures of union rather than simply as evidence 
of Catholics' initial optimism and subsequent sceptical or negative reactions 
to the actions of their visitors once communion dissipated, we will see that 
the construction of a pan-Mediterranean Christian ecumenism should not be 
treated as a solely Catholic project with Rome as a hegemonic hub. Moreo- 
ver, I have taken more of a narrative approach than a syntopical or synchronic 
one in discussing these stories, as exploring Christian cross-confessional in- 
teractions on a case-by-case basis allows for a more acute understanding of 
just how varied motives, interactions, and reactions could be. It is a reminder 
that Eastern Christianity should not be treated as a collective singular, but as a 
Western construction that ignores the myriad differences that existed among 
the Christian communities of the eastern Mediterranean. 

By exploring how three patriarchs and two high-ranking clerics engaged 
with Rome and the popes, rather than how the papacy desired to engage with 
them, we will see that, despite distinct theologies and traditions, Eastern Rite 
Christians envisioned a pan-Mediterranean ecumenism that made room for 
Rome as an important player within it, even if not to the extent that the popes 
had hoped. As Eastern Rite Christians frequently reached out to Rome because 
of a need for an independent mediator in their disputes with other Christians, 
this essay suggests that pan-Mediterranean Christian ecumenism — with Rome 
very much a part of it — still functioned on an important level. In fact, views 
of complete schisms between Eastern and Western Christians that have domi- 
nated the historiography are incomplete, as they view the differences between 
Christian communities as definitive chasms rather than accurately exploring 
them as complex relationships between disparate but very much connected 
Christian communities. Furthermore, our views of Rome as a city of foreigners 
and religious minorities should move beyond the rhetoric of papal suprema- 
cy, pilgrimage, and missions, toward a fuller vision of how foreigners viewed 
Rome within the larger geopolitical landscape of the early modern Mediterra- 
nean and beyond. 


3 The Jacobite-Greek Rivalry between Rome and Antioch 
In late 1577 or early 1578, Pope Gregory xIII welcomed in Rome Ignatius 


Na'matallah, the former Syriac Orthodox Patriarch of Antioch and uncle of 
the sitting patriarch, Ignatius Dawud r1 Shah. The Jacobites had a tumultuous 
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relationship with other Christian sects, above all the Greek Orthodox, because 
of the Jacobites' rejection of the Council of Chalcedon, mentioned above. In 
turn, Na'matallah's arrival in Rome and subsequent efforts to strike a union 
between Gregory and Dawud appear to be a part of the Jacobites' pursuit of 
allies in their quest to counterbalance Greek dominance. This rivalry allows us 
to explore how minority Christian groups might have seen Rome as a potential 
ally against other, more prominent local Christian groups. 

Upon his arrival in Rome, Na'matallah sought the favor of Pope Gregory XIII 
and the Cardinal Protector of the Oriental Orthodox Churches, Giulio Anto- 
nio Santoro, Cardinal of Santa Severina.? Na'matallah claimed that all the Jac- 
obites were on the cusp of recognizing Gregory's authority, and that he was 
eager to work on his community's behalf in this regard. He did not, however, 
relay the news, at least not immediately, that he had been deposed in favour of 
his nephew Ignatius Dawud 11 Shah, the year prior. It is also not wholly clear 
why he was deposed after a twenty-year reign. Rumour suggested that not all 
Jacobites were keen on his sympathetic stance towards union with Rome, or 
that he had secretly converted to Islam.!? In either case, Na'matallah arrived 
in Rome hoping to secure something for himself, for his nephew, for the Jaco- 
bites, or perhaps all three.!^ He was so eager to foster bonds with Rome in fact 
that he used his skills as an astronomer and mathematician to assist in the 
formulation of the new calendar that bears Gregory's name. 

Others, such as Patriarch of Aquileia Giovanni Grimani, saw Na'matallah as 
a true Catholic who could be a staunch defender of the faith in the Levant.!® 
Gregory also hoped that Na'matallah could persuade his nephew to submit to 
Roman authority, forif Dawud and the Jacobites did so, then perhaps the Copts, 
Armenians, and others might follow suit. Gregory was perhaps naive in his as- 
sumption that he could convince the Oriental Orthodox communities to con- 
vert en masse, erroneously believing that Ottoman rule prevented them from 
attaining the perceived theological clarity achieved in Rome. In fact, Gregory 


12 John Krajcar (ed.), Cardinal Giulio Antonio Santoro and the Christian East: Santoro's 
Audiences and Consistorial Acts (Rome: 1966); Saverio Ricci, I| sommo inquisitore: Giulio 
Antonio Santori tra autobiografia e storia (1532-1602) (Rome: 2002). As noted above, the 
Oriental Churches included the Jacobites, Copts, and Armenians, among others. 

13 Giorgio Levi della Vida, “Il soggiorno a Roma del patriarca siro Ignazio Na'matallah" in 
Documenti intorno alle relazioni delle chiese orientali con la S. Sede durante il pontificato di 
Gregorio XIII (Vatican City: 1948), 6. 

14 Ibid,10. 

15 Vernon Hyde Minor and Brian A. Curran (eds.), Art and Science in the Rome of Gregory XIII 
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felt that the Oriental Christians' heresies were not deep-seated, but could be 
easily eradicated with proper reform, especially given that they were willing 
to oppose Eastern Orthodox Christians on nearly all matters. And Na'matallah 
showed himself ready to do whatever was necessary, including letting Catholic 
theologians vet Jacobite texts that he had brought with him to Rome. He even 
asked Santoro to appoint four Jesuit theologians for this purpose.!” 

In addition to working with Na'matallah on the calendar and on matters of 
doctrine, Gregory maintained a correspondence with Dawud that stressed his 
desire to obtain acknowledgement of Roman authority. In a brief to Dawud 
written in April 1579, Gregory implored him to see the importance of submis- 
sion to Rome and, in very flowery and paternal language, praised Dawud for his 
dedication to union.!8 

For his part, Na'matallah tried to convince the curia, Santoro especially, that 
he and his nephew were serious about union with Rome. Na'matallah doubled 
down on his claim that union, not personal gain, was his principal reason for 
coming to Rome. He also asserted that he had unsuccessfully made overtures 
to various popes several times over the course of his two-decade patriarchate. 
Oftentimes, he told Santoro and Gregory, finding safe passage to Europe from 
the Ottoman Empire was the problem. This, Na'matallah argued, rendered un- 
ion with Rome all the more necessary. 

Na'matallah's emphasis on union as a matter of Mediterranean geopolitics 
as much as theology and ecclesiology reminds us that Eastern Rite Christians 
often played on Western fears of the Ottomans in order to convince Catho- 
lics to assist them in their purportedly dire plights.!9 For example, Na'matal- 
lah explained that his vicar Ioanne died of the plague in Constantinople en 
route to Rome in 1567. In 1571, at the height of the War of Cyprus - which 
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included the infamous clash at Lepanto between the Ottomans and the Holy 
League - Ishac, another of Na'matallah's vicars en route to Rome, was pur- 
portedly tortured and killed by the Ottomans under suspicion of being a 
pro-Habsburg spy.?? The most fantastical failure to reach Rome occurred in 
1565. During a brief stop in Alexandria to convince Coptic Patriarch Gabriel 
VII to submit to Rome, Na'matallah's vicar, another Ioanne, decided to take 
a quick dip in the Nile. But so did the crocodile that ate him.?! Santoro saw 
these defences as excuses, and he also suspected that Na'matallah was secret- 
ly communicating with the Copts to put himself at the centre of any talks 
regarding Coptic union with Rome; he even believed that Na'matallah would 
undermine the cardinal's efforts if it helped him, another reminder that many 
Catholics did not trust Eastern Rite Christians, but in fact saw them as diffi- 
cult and intransigent.?? 

Despite these setbacks, by 1580, Na'matallah had made it clear that the Jaco- 
bites were still serious about union with Rome. Doubts surrounding Na'matal- 
lah had also faded away, save Santoro's; his standing among the Jacobites also 
appears to have improved since the low ebb that led to his deposal. In fact, he 
and his nephew had reconciled and he even convinced Dawud to tell Gregory 
of his own desire for union with Rome. Dawud referred to Gregory as "the fa- 
ther of universal Christianity, father of all priests, father of kings and emperors, 
father of the great Roman cardinals, father of all the patriarchs and archbish- 
ops.?? He humbled himself and bestowed love and admiration upon him be- 
cause of the antiquity of Gregory's authority, and he wished to kiss Gregory's 
feet in hopes that it would remove the stain of his wretchedness. Dawud then 
acknowledged that he saw Gregory as the “head and the more venerable and 
greater and higher and older and more preeminent prince among us.”24 He also 
claimed to adhere to the accord struck at the Council of Florence (1438-1449), 
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which had included a Coptic delegation.?* This showed not only that Dawud 
saw an unbroken line between that council and his own overtures to Gregory, 
but also that he felt Oriental Christians had always shared a sense of kinship 
with the See of Peter. Furthermore, it was well known that the Eastern Ortho- 
dox hierarchy eventually repudiated the union struck at Florence, with Con- 
stantinople falling to the Ottomans shortly thereafter. Na'matallah and Dawud 
were happy to exploit the historical antagonism toward Eastern Orthodoxy 
that Catholics and Jacobites shared.26 

Positioning Gregory as father rather than brother seemed to be an impor- 
tant step toward Jacobite submission. It could have meant that Dawud was on 
the cusp of recognizing the primacy of the papacy over all Christians. This was 
evident both through Na'matallah's reassurances that union was imminent, 
and through the letter that Dawud and the Jacobite metropolitans wrote to 
the curia. The same supplications were present as in Dawud's letter to Gregory. 
They also reiterated that Na'matallah was there in their service, and they re- 
ferred to Gregory as “our father and master" and “head of our faith.’2” 

Dawud and the metropolitans also explained that ties with Rome were to 
be strengthened through a synod, proving that union was not simply the pet 
project of Na'matallah and his nephew. As Gregory was Peter's successor, the 
metropolitans stressed that he was first among equals and the spiritual head 
of all Christians; likewise, Gregory and Dawud shared a deep bond because 
Peter had also founded the See of Antioch. The Jacobite leaders exalted Greg- 
ory and longed for "this concord and faith in the Church of God that is greater 
than all Christian nations." The result was clear: the overwhelming majority of 
the Jacobite hierarchy appeared to recognize that Gregory was their spiritual 
father.?? The metropolitans further demonstrated their desire for accord when 
they sent to Rome a second, official announcement that Dawud was their pa- 
triarch and that they wished for Gregory's formal recognition of Dawud as the 
Patriarch of Antioch.?9 


25 Joseph Gill, The Council of Florence (Cambridge: 1961); on the Copts at Florence, see 
Alastair Hamilton, The Copts and the West, 1439-1822: The European Discovery of the 
Egyptian Church (Oxford: 2006), 49-57. 

26 Deno J. Geanakoplos, “The Council of Florence (1438-1439) and the Problem of Union 
between the Greek and Latin Churches,” Church History 24.4 (1955), 324-46; Martin Anton 
Schmidt, “The Problem of Papal Primacy at the Council of Florence,” Church History 30, 
no. 1 (1961), 35-49. 

27 ASV, Fondo Borghese, ser. It. 8, fols. 89v-9ov./ Levi della Vida, Documenti intorno, 84. 

28 asv, Fondo Borghese, ser. 1 t. 8, fols. 8gv.-gov./Levi della Vida, Documenti intorno, 84. 

29 ASV, Fondo Borghese ser. 1 t. 40, fol. 128r-132v./Levi della Vida, Documenti intorno, 88-90. 


POPE AS ARBITER 65 


For his part, Na'matallah continued to lobby for his nephew and the in- 
terests of the Jacobites. Playing again on Gregory's self-identification as the 
successor of Peter and spiritual head of all Christians, he continued to show 
humility toward Gregory, as he explained that he wished not only to kiss Greg- 
ory's feet, but also that all Christians would do the same.8° A step in that direc- 
tion came on 25 April 1581, when the congregation that Gregory had appointed 
officially recognized Dawud as Jacobite Patriarch. It appeared that Dawud had 
positioned himself well; he was accepted as Jacobite Patriarch both in Syria 
and in Rome. 

Gregory took this all as a good sign, especially since the concurrent mission 
to the Maronites in Lebanon was going well and Santoro was planning a mis- 
sion to the Copts.?! The curia hoped that the Jacobites were on the verge of 
becoming Catholic. Maronite reform, as well as the conversion of the Copts 
and Jacobites, would have strengthened Catholic authority in the Ottoman 
Empire and worked toward also forging bonds with the Greeks, Armenians, 
and Assyrians.?? 

But obstacles would eventually sever relations between Jacobites and 
Catholics. Ultimately, Eastern Rite views of Christian ecumenism were quite 
different from the papacy's, and Catholic efforts at union always needed to 
be reconciled with disparate theologies and ecclesiologies.3? While Gregory 
may have desired to recognize Dawud as the Patriarch of Antioch, there was 
another influential claimant to that title: the Greek Patriarch Joachim. This 
millennium-old schism of the See of Antioch, dating from the theological dis- 
putes at the Council of Chalcedon, enraged Dawud, who believed that he was 
the rightful patriarch. Despite being sympathetic to Dawud, Gregory feared 
that recognizing him as the sole Patriarch of Antioch would disillusion the 
Greeks, major trading partners of Catholic merchants in the Levant.?^ In an 
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attempt to appease Na'matallah and Dawud, Gregory and Santoro hoped that 
the rather infelicitous title of "Antiochian Patriarch of the Nation of the Jaco- 
bites" would suffice. 

It did not suffice. Dawud and Na'matallah took offense at a title that they 
believed pandered to the desires of the Greeks. A debate ensued: Gregory and 
the curia acknowledged the importance of Antioch for the Jacobites, and con- 
firmed that Dawud was indeed their patriarch, but insisted that they had no 
other choice but to modify the title in such a way. Na’matallah argued back that 
calling Dawud the Jacobite Patriarch or Patriarch of the Jacobite Nation would 
never be acceptable to Dawud or the metropolitans. Reminding Gregory that 
he too was once the Patriarch of Antioch—leaving out any mention of being a 
Jacobite — Na'matallah told Gregory that bending to the wishes of the Greeks 
would anger the Syriac Orthodox hierarchy, and thus jeopardize any chance of 
union with Rome. Na'matallah explained forcefully: 


And first may Your Benevolence know that this Greek who is not in An- 
tioch but has himself called Patriarch of Antioch, holds neither a church 
nor the people that belong to the Patriarchate of Antioch, nor any church 
of Christians ... but resides in Damascus and has under his jurisdiction a 
few Greeks, who reside in the city of Damascus ... so he is known as Pa- 
triarch of Antioch without possessing the city, the people, or any church, 
that belong to the Patriarchate of Antioch.8° 


The question of who held responsibility for the spiritual well-being of Anti- 
ochene Christians was not up for debate: Dawud was the Patriarch of Antioch, 
and so was his uncle before him; it was not some Greek in Damascus. The Jac- 
obites were asking Gregory to acknowledge Dawud's legitimacy, not bestow 
it upon him; his metropolitans, archbishops, abbots, and bishops had already 
done that. More importantly, Dawud and Na'matallah understood altering the 
title of the patriarchate as a curtailment of Dawud's authority. Na'matallah ex- 
plained on yet another occasion that within his nephew's patriarchate lived 
Arab, Armenian, Assyrian, Indian, Persian, Syrian, and Turkic Christians, all 
of whom recognized Dawud. He was not the Patriarch of Jacobites alone.36 
Na'matallah also attempted to explain to Gregory that such language was in- 
sulting, as the term “Jacobite” was purportedly a Greek slur meant to diminish 
their authority in the Christian Orient. Jacobite was what others called them; 
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they were repulsed by it.3” Na'matallah's discussion of Dawud's jurisdiction 
makes it clear that, if Gregory truly loved him and Dawud, and held them in 
high esteem, he would acknowledge that Dawud was indeed Patriarch of Anti- 
och and abhor the use of “Jacobite” at all costs. 

At first, Gregory and Santoro did not heed Na'matallah's warnings. In the 
reports written in Rome and in the official confirmation of Dawud as Patriarch, 
approved by Santoro and Gregory, they called Dawud the "Syrian" and “Jaco- 
bite" Patriarch two times each.38 Eventually Santoro communicated Gregory's 
confirmation of Dawud's election, and left out any mention of Dawud being 
the patriarch of the Jacobites, referring to him as Antiochene Patriarch, but 
still not Patriarch of Antioch.?? This may seem like syntactical minutiae, but it 
mattered to Dawud. It suggested he was a patriarch in Antioch rather than the 
Patriarch of Antioch. 

But Dawud was willing to wait.4° Finally, in February 1583 Gregory and San- 
toro wrote to Leonardo Abel, Archbishop of Sidon and papal nuncio to the 
Christian Orient, to inform him that Gregory was set to recognize Dawud's 
election and confirmation as Patriarch of Antioch, rather than Antiochene 
Patriarch. Likewise, any mention of him being the patriarch of solely the Jaco- 
bites was left out.*! It seemed that nuances in titles had not upset the possibil- 
ity of union; finally, Gregory hoped, Dawud and the Jacobites would submit to 
Roman authority in a show of gratitude for Gregory's recognition of Dawud's 
authority. 

This brings us to a second problem, namely what each party believed Greg- 
ory was doing in acknowledging that Dawud was the legitimate Patriarch of 
Antioch. Gregory assumed that he was bestowing the Patriarchate of Antioch 
on Dawud and that doing so would lead to unequivocal Jacobite submission 
to papal authority and the acceptance of the Chalcedonian formula of the 
nature of Christ.?? Gregory assumed that in exchange for purportedly giving 
him the See of Antioch, Dawud was to open up his community to thorough 
Catholicization. First, Dawud was to remind those under his jurisdiction of the 
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community's submission to papal authority at the Council of Florence. Sec- 
ond, he should send the brightest Jacobite youths to Rome to be trained in 
order that "they be able to be very useful" to the community as "they will be in- 
structed well and cared for as our own sons."? Third, to counter any resistance, 
Catholic merchants in the area would work with Dawud and his ministers to 
promote harmony and establish trust between Rome and the Jacobites. Lastly, 
a system for printing and distributing approved books would be arranged.^^ 
These works would include bibles, catechisms, the decrees of the Council of 
Trent, and memoranda of the union of Greeks, Copts, Armenians, and Jaco- 
bites made at the Council of Florence.*® And, of course, all of this would be 
coordinated by a full-fledged missionary apparatus in Antioch. 

Yet neither Dawud nor his metropolitans believed they were submitting to 
papal authority when they asked for Gregory to recognize Dawud as Patriarch 
of Antioch. Nor does it appear that they were ever amenable to Catholic mis- 
sionaries promulgating the Council of Trent, much less Chalcedon. In their 
view, they were asking the Patriarch of Rome — Dawud's peer, and if we are 
generous, a man he saw as the first among equals — only to recognize authority 
that Dawud already possessed and thereby to reject Greek claims to Antioch, 
just as Coptic Patriarch John xiv and Armenian Catholicos Gregory x11 had 
already done. This was what the Jacobites meant by union. Such a vision had 
been confirmed in 1579, when Dawud briefly sent his brother Yusuf to Rome 
to explain to Gregory and Santoro that Dawud wanted to achieve union, but 
no submission could occur unless the Copts and Armenians agreed to it, giv- 
en that the three communities were in autocephalous communion.*^6 How- 
ever, the Copts and Armenians both remained ambivalent toward Rome, and 
Dawud could not submit to Gregory's authority without them. The Copts grew 
especially hostile, for by 1584 Santoro's mission to the Copts was unraveling af- 
ter they were unable to come to a theological accord.^? At no point, moreover, 
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did Dawud or any Jacobite in Syria seem to suggest acceptance of full submis- 
sion to papal authority. 

It seems that Gregory and Santoro misread Dawud's overtures to Rome, 
and failed to see why the Jacobites were not willing to abandon the Copts and 
Armenians for the union that Gregory offered; they must have believed that 
surely, theology aside, the Catholic Church had far more sway in the Ottoman 
Empire than the Armenians and Copts did, given the increased diplomatic and 
commercial ties between Europeans and the Ottomans.48 Gregory and San- 
toro, operating in a world of papal-driven vertical ecclesiology, could not grasp 
how Oriental Orthodox ecclesiology worked horizontally. Dawud, for his part, 
could not in good conscience submit to Rome against the wishes of the Coptic 
and Armenian leaders or the Jacobite hierarchy, and it did not appear that he 
desired to do so, as he would have probably been deposed just as his uncle had 
been. It must have been a wake-up call for Gregory and Santoro to realize that 
Dawud - and potentially Na'matallah, despite his claims of loyalty to Gregory — 
never considered wholesale changes to Jacobite theological and ecclesiologi- 
cal views, or unequivocal submission to Gregory's authority. 

Rather, it was becoming increasingly clear that Na'matallah and Dawud 
wanted support for the Jacobite claim to control of the See of Antioch, not Ro- 
man intervention in Jacobite affairs.^? Dawud did show obsequiousness toward 
Gregory, as he clearly respected him as a preeminent spiritual leader, possibly 
first among equals, and as a potential arbiter in the Jacobites' ongoing tensions 
with Eastern Orthodox Christians. But Dawud did this out of respect for the 
preeminence of the See of Peter and the historic importance of Rome. It seems 
that he never believed that Gregory was the supreme head of all Christians. 

Na'matallah did seem to have been on Gregory's side, at least as far as it 
served him. He was, according to Gregory, the perfect man to coordinate Jac- 
obite submission to Rome. Despite his flight from Syria, within three years he 
had convinced Gregory to acknowledge that his nephew was the Patriarch of 
Antioch. And his correspondence with various clerics in Egypt suggest that he 
tried to convince the Coptic Patriarch John xiv to submit to Gregory as well.5° 
However true that might have been, and even if Na'matallah saw his relation- 
ship with Gregory as more than simple opportunism, Dawud could not submit 
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to Gregory's authority or rewrite the Jacobites' theology without falling from 
power. For these reasons, Gregory and Santoro gave up the effort to convert the 
Jacobites. 

On one hand, Na’matallah’s time in Rome, and the network of correspond- 
ence he coordinated between Syria and Rome, should remind us that often- 
times Eastern Rite Christians saw the papacy as an important locus of author- 
ity in the wider Christian world. They were willing to engage with the curia so 
long as it worked in their favour and to the detriment of rival Christian com- 
munities. On the other hand, early modern missionary Catholicism should 
not be seen as the primary driver of Christian ecumenism, but only as one 
facet of complex relationships between Catholics and Eastern Rite Christians 
who often sought out Catholic help, but just as quickly rejected it. But as the 
next two case studies show, Eastern Rite Christians were often more than will- 
ing to dangle promises of Catholicism before the curia in hopes of achieving 
their goals. 


4 The Fractured Assyrian Church of the East and Tibetan Christian 
Pilgrims in Rome 


The second patriarch to send legates to Rome was one of the rival claimants to 
the Patriarchate of Babylon, the head of the Assyrian Church of the East, which, 
as mentioned at the beginning of the essay, had been in a state of schism since 
1552. This incident gives us a fuller sense of how Eastern Rite Christians could 
use overtures to Rome both to acquire something for themselves as well as to 
challenge their rivals, and of how the various sects of the Christian Orient fully 
included Rome in their larger ecumenical vision, even if such visions did not 
always line up with Rome's. This case study also illustrates how Eastern Rite 
visitors participated in many of the rituals of early modern Rome, suggesting 
that they were attuned to the early modern Catholic Church's visions for itself, 
were willing to immerse themselves in the religious landscape of the city, and 
presented themselves as Catholics for their own purposes. 

In March 1606, a forty-year-old monk of the order of St. Basil and his for- 
ty-five-year-old lay cousin arrived in Rome and quickly became the personal 
guests of Pope Paul v. The account of their visit, probably copied by a Jesuit 
(given that the manuscript currently resides in the Jesuit archive in Rome), 
weaves fact and fiction and entangles real-life Eurasian geopolitics with fan- 
tastical tales of mythical Christian kings, countless soldiers of Christ, and 
boundless wealth. Giovanni and Giorgio - their names were Italianized in the 
report, leaving their given names unclear — claimed to be representatives of 
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the legitimate Assyrian Catholic Patriarch of Babylon, Shimun x. The cous- 
ins had travelled on foot from their hometown in what is now western Tibet, 
had stopped in Jerusalem to see holy sites, and had come to Rome “to kiss the 
feet of our Lord Pope Paul v.”>! After introductions, the cousins delved into a 
description of the Assyrian patriarchate of Babylon, and Shimun's loyalty to 
Rome. According to the cousins, Shimun's jurisdiction stretched “more than 
four months’ journey west to east, and ten days north to south, if one were to 
travel twenty miles per day.’>? The cousins also explained that “the metropoli- 
tans [of Babylon, loyal to Shimun] have held the title of the Patriarch of Baby- 
lon for 150 years, by the consent of the Holy See.’53 They reminded their hosts 
that the patriarchate had grown closer to Rome in recent decades, especially 
since the pontificate of "Gregory x111, of blessed memory, who is celebrated 
among this nation and throughout the East.’5+ Because of his line's longstand- 
ing relationship with Rome, they explained, Shimun x had strengthened his 
patriarchate exponentially, and could claim through these historical relation- 
ships that Rome and Babylon were both better off when working in concert 
in the region. Their description also implied the illegitimacy of Elia v111, who 
himself had begun making overtures to Rome once it was clear that the contro- 
versy over hereditary succession had resulted in tensions between Shimun and 
the curia. The cousins' discussion of the historical ties between their patriarch 
and Rome is important, suggesting their desire to stress that, while their arrival 
was unsolicited, they were nevertheless Catholics who sought from Paul some 
sort of aid. 

The pair also claimed to be subjects of *a very powerful Christian king locat- 
ed somewhere between the Indus and Euphrates Rivers.55 When discussing 
revenue (which should probably be read as a thinly veiled attempt to entice 
Paul to see Shimun, this king, and their followers as potentially wealthy allies 
in the Ottoman-Safavid borderlands), the pair reported that "the patriarchal 
income, without the large possessions and multitudes of his herds, reaches 
200,000 scudi, out of which he collects the tithe in free lands,” that is to say, 
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in the lands purportedly under the jurisdiction of this Christian king.56 In Ot- 
toman lands, the situation was somewhat different, as they had to pay taxes 
to the Ottomans. Regardless, the legates let it be known that "this income is 
spent on the poor, pilgrims, churches, monasteries, and the reception of for- 
eigners that arrive to meet with the Patriarch, who number more than one- 
thousand."*7 It is apparent that the cousins aimed to show that this patriar- 
chate and Christian kingdom that lay somewhere in the borderlands of these 
two great Muslim empires were wealthy, and were well disposed to aid Paul 
in his quest to spread the faith. The cousins, despite their claim of being poor 
pilgrims from Tibet, clearly had a firm grasp on what rhetoric would be well 
received in Rome and spoke the language of Eurasian commerce and politics 
easily enough, a reminder of how familiar Eastern Christians could be with 
Catholic views and interests. 

The cousins also discussed the purported geopolitical landscape of this pa- 
triarchate. They explained that much of it was under Ottoman control, careful- 
ly glossing over the fact that much of Shimun's lands lay under the authority 
of the Safavids and Mughals.58 Rather, they claimed that Shimun's lands be- 
yond Ottoman-held territory were “in the dominion of a Christian king who 
was obedient to the Patriarch,” the king just mentioned.5° They explained that 
this kingdom extended as far east as the Indus River, well east of the Safavid- 
Mughal border, which took three months to reach from the western reaches 
of the kingdom near the Euphrates, close to the epicentre of several Ottoman- 
Safavid clashes. It was a lowland kingdom surrounded by many mountains and 
deserts and crisscrossed by many rivers *more or less like the Tiber" The cleric 
who recorded their tales interpreted their discussion of the rivers as such: "the 
waters of these rivers are irrigated and render the land marvellously fertile, in 
the way that Quintus Curtius describes" — a reference to the descriptions of 
Parthia in the 1st-century AD historian Quintus Curtius Rufus's Historiae Alex- 
andri Magni.®° 

Such fertility begot a wide array of crops, such as rice, grain, corn, leg- 
umes, and walnuts. The land also produced many of the spices that had come 
to be staples in the elite European diet, such as cinnamon, pepper, ginger, 
and nutmeg. Because of the abundance of goods, everything was absurdly 
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cheap: cinnamon that cost 300 scudi in Rome could be had for only ten scudi; 
600 scudi of nutmeg for only three scudi! The “fruitful lands” had a sparse pop- 
ulation with many little villages and “there are no more than seventeen walled 
cities or ones with artillery, which is small where they come from.”®! The com- 
bination of the scant population and the fecund countryside rendered the air 
"salubrious and favourable to the elderly,’ who often lived to 130. The people 
were also tall and lean with “a lively and wheaten colour” the result of living in 
a climate that was likened to the Po River valley.9? 

The cousins also boasted that their kingdom had horses far larger, stronger, 
and faster than anywhere on earth, and that their horses were well acquainted 
with the art of war, and "in times of war, in the space of five or six days the king 
could call on 500,000 men on horseback; in one day, he can call on 60,000 
men from his capital district alone. Each man could present himself at camp 
with at least two horses each; and he could then buy three or four others so 
that he can change horses.”® Such forces were needed, for as great and as im- 
pressive as this king's forces might be, "the vicinity of three powerful infidels 
by which he is surrounded - that is, the Turks, the Persians, and the Mughals,” 
meant that the Assyrians were always on high alert. While they were often at 
peace with the Ottomans and Safavids, the cousins claimed that the Assyrians 
fought quite often against the Mughals, who remained a great obstacle to their 
attempts to reach Europeans in the Indian Ocean, especially the Portuguese 
at Goa.6^ These Tibetan cousins had a keen sense of Eurasian trade routes, the 
demography of their own lands, and Papal and European designs for how to 
exploit them for economic gain, especially in the wake of Iberian and Northern 
European explorations into the Atlantic and Indian Ocean worlds.®° And they 
knew how to present their purported kingdom in light of the larger geopoliti- 
cal issues facing the Assyrian Church of the East. 
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That said, all this promise left their hosts confused. This kingdom seemed too 
good to be true. How exactly could this king — who ruled a kingdom immersed in 
the larger geopolitical rivalries of the Muslim powers — afford this kind of army? 
Likewise, the figures they gave simply would not, according to the Roman judges, 
have covered the cost of both arming and provisioning half a million men and 
maintaining constant war against the powerful Mughals.9$6 One concern, which 
the author of the text points out, is that most of “the names of the cities, moun- 
tains and rivers of this country are completely unknown by modern cosmogra- 
phers in their descriptions and maps,’ with only two of the cities sounding even 
remotely familiar.6” The cousins quickly explained this away: “it is no wonder that 
this kingdom, despite having so many noble qualities, is unknown by moderns, 
being closed off by the states of Muslim and pagan kings, and being so far from 
the sea.”68 The author, at least, became convinced that “these people are — accord- 
ing to ancient descriptions — the Parthians and Bactrians, among whom Christi- 
anity has flourished, as different historians affirm ... a great sign of the goodness 
of these people and the protection with which Divine Providence has preserved 
their freedom from very powerful enemies who besieged it." 69 

Forays into their wondrous kingdom continued. The cousins told their hosts 
that their elderly king governed via his brother, a master of military affairs and 
“a robust personality" Their king and his family “are loved by the clergy and 
are dedicated to piety,’ so much so that every three years he sends a sizeable 
donation to Patriarch Shimun x.7° Such piety and authority were well known 
among the Portuguese in Goa, who “willingly received this king's subjects into 
their businesses." However, it had become increasingly difficult for these Chris- 
tians to get there because of the Mughals. Instead, the cousins suggested, "it 
will be easier for [the Jesuits] who have passports in the Mughal Empire, to 
penetrate [India] and instruct those people in the faith."! The cousins under- 
stood well the extent of the Portuguese empire as well as its limits in the Indian 
Ocean.?? 
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The cousins' weaving of fantasy and contemporary geopolitics in pursuit 
of a Jesuit mission indicates that they aimed at the very least to solicit Roman 
aid for the Assyrians under Shimun against these powerful Muslim kingdoms, 
and were willing to imply that Catholicism might spread further in the area, 
perhaps even among those who were not loyal to Shimun. Itis noteworthy that 
this purported army could be mustered in the midst of the Ottoman-Safavid 
war of 1603-1618, suggesting that the fallout of this war could have been the es- 
tablishment of a Christian hegemon in central Eurasia. While the comparison 
is not made and we should be careful not to read too much into the cousins' 
views, their invention of a Christian kingdom with an army of 500,000 men 
disposed toward a Catholic alliance also recalls Europeans' continual belief 
throughout the early modern period in the mythical kingdom of Prester John, 
which would aid Europeans in the Christianization of the world.?3 While it is 
absurd to contemplate the idea that a Eurasian Christian king akin to Prester 
John lay poised to fill a vacuum left by the collapse of all three Muslim gun- 
powder empires, the story shows how well the cousins could speak their hosts' 
language. They knew their audience and seemed to want to exploit it for their 
own reasons. 

This desire carried over into their discussion of the nature of their faith and 
of their community's monks."* These monks, who “profess the Rule of Saint 
Basil, but ... eat meat,” were austere in their practices: they dressed in coarse 
wool, not linen; they flagellated themselves with iron chains; they rose at night 
to sing the psalms; they closed themselves off in hermitages; they were per- 
petual virgins; and they passed all their time in prayer. Further, lay brothers 
worked in the monasteries. Of all the monasteries, explained the cousins, the 
patriarch's cloister was the largest, with as many as 200 monks. There were 
also *monasteries for nuns, which observe perpetual virginity, and they occupy 
themselves with prayer and the psalms as is the custom in our nunneries."/5 
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Given the emphasis placed on monastic enclosure, which reached its apex at 
the Twenty-Fifth Session of the Council of Trent, the stress that the cousins 
placed on the preservation of the nuns' chastity and security would have been 
well received in Rome.?6 

The pair also explained to the curia that the Assyrians “claim to be disciples 
of Saint Thomas the Apostle and have always been in union with the Roman 
Church. They recognize her as the universal mother, and the pope as the bish- 
op and pastor of the whole world"? Knowing full well of the Assyrian schism, 
their Roman hosts pressed them to elaborate on the relationship between 
the two competing branches of the Church of the East, and to identify which 
branch they represented. Again, they demonstrated that they were adherents 
of the Shimun line, explaining that their previous patriarch, Shimun 1x, *was 
made patriarch in Rome by Gregory X111 of holy memory twenty-six years ago.” 

They immediately delved back into fiction, but a fiction that would have 
piqued the interest of their hosts: they claimed, first, that Shimun 1x “was poi- 
soned by Jacobite heretics in Aleppo” on his return voyage, which discouraged 
certain patriarchs from ever coming to Rome again; second, that Gregory had 
believed that the deceased patriarch's closest relative, his nephew who became 
Shimun x, should be elected to succeed — thus hinting that previous popes 
not only condoned hereditary succession, but had actually advocated for it.78 
But no one had poisoned Shimun 1x in Aleppo. He never went to Rome, but 
only sent a representative to receive papal approval of his election; and he did 
not die until 1600, which resulted in the cessation of union because of Paul's 
dissatisfaction with the election of his nephew, the sitting Patriarch Shimun 
x.79 Regardless of whether the pair was ill-informed of the history of relations 
between Rome and the Shimun line, or deliberately invented the story, just as 
they had embellished so much else about that mythical kingdom eerily rem- 
iniscent of Prester John’s, the pair insisted that union between Rome and the 
Shimun line had never been broken. Their tale sought above all to convince 
Paul and others present that Shimun x was a loyal Catholic, and that the popes 
had long recognized him as such. 
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Their listeners remained sceptical and interrogated the pair on the incon- 
sistencies in their story. The cousins were asked if they were Nestorians, who 
rejected the Christological formulae established at Ephesus and Chalcedon, 
and if they knew of other Nestorian Christians who would be considered her- 
etics and outside of the Catholic Church. In response, the pair admitted that 
“there is another patriarch of Nestorian Chaldeans,” namely Elia, whom, along 
with his followers, “they abhorred like excommunicates because of their her- 
esies.”®° Despite Giovanni and Giorgio's claims of unbroken ties to Rome and 
their rejection of Nestorianism, their Roman hosts examined them “on articles 
of the faith that are the most controversial among Oriental heretics."?! To their 
interrogators' pleasure and perhaps surprise, the pair responded with what ap- 
peared to be thoroughly Catholic beliefs, such as a Chalcedonian understand- 
ing of the nature of Christ, which meant a thorough rejection of Nestorianism. 
They also professed that the Virgin Mary was the mother of God, which Nesto- 
rians rejected, and they believed in transubstantiation, the veneration of relics, 
and the filioque clause of the creed.8? 

The pair then attempted to explain the various ways in which Catholic or- 
thodoxy was maintained: "to coordinate their feast days in accordance to ours, 
the brother of the Patriarch, who was an expert in the Frankish language — 
probably Latin or Portuguese, which he learned in Hormuz while there for 
five years — travels to Hormuz every three or four years to coordinate movable 
feasts” with the Catholic clergy there.83 We see again here their broad under- 
standing of what might appeal to Catholics. They also showed a firm grasp 
on burgeoning Catholic empires and on how the Assyrians could use Catholic 
bases like Hormuz, a Portuguese stronghold in southern Iran, as nodes that 
would facilitate communication between different Christian groups.?^ Fur- 
thermore, their statement that Shimun's brother discussed the liturgical cal- 
endar with Portuguese clergy in Hormuz not only supports the cousins' claims 
that Shimun-line Assyrians were Catholic; it suggests that their Catholicism 
also functioned globally, relying on pre-existing lines of communication to 
engage with Catholic empires to preserve their orthopraxy. Likewise, their re- 
quest for Jesuits, and their apparent willingness to work with Rome to con- 
struct a Catholic identity in Mesopotamia and central Eurasia, establish that 
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Assyrian Christians, like other Eastern Rite Christians, had a firm grasp on how 
Catholics viewed them, and how they could use a pope's desires and sense of 
authority to their own advantage. 

The cousins also displayed great piety “in visiting churches, in their confes- 
sions, in the reverence they show toward the Catholic Church, in their opinion 
of the sanctity of our nations,” leading their hosts to believe that “one cannot 
form any opinion other than that these men are true Catholics” even though 
they lacked some key dogmas: “one cannot deny, however, their ignorance of 
certain aspects of the faith, such as purgatory, indulgences, and the bodily as- 
sumption of Our Lady [the Virgin Mary] into heaven, as they claim to possess 
one of her arms.”85 In fact, their hosts were pleased to hear that the cousins 
“willingly listened and assented and demanded to be taught”86 When East- 
ern Rite Christians claimed to be Catholic while maintaining certain beliefs 
deemed heretical, members of the curia often concluded that they had fallen 
into error because of "the dangers of heretics and other peoples, among whom 
they have passed in their travels"?? These dangers were perhaps confirmed by 
Giovanni's story that “he had been carrying a letter from the Patriarch to His 
Holiness, but as their caravan was robbed and he was despoiled, he says that 
he lost it with his other articles, another reminder of the importance of their 
journey, however difficult, to ensure Rome that Shimun and the king remained 
their loyal sons.88 

To this end, they claimed, “nothing seemed dearer to them than to have a 
simple letter from the Pope to their patriarch,” and all they wished to do was 
humble themselves and kiss the pope's feet; they "cared little for the food and 
alms that were offered, because ... those who have been able to kiss the feet 
of the Pope are considered blessed.”®? Paul responded well to this flattery. He 
invited the pair to attend the Coena Domini — the commemoration of the Last 
Supper - where he washed their feet. He also gave the pair 300 scudi and a 
letter of instruction for Shimun. Cardinal Pietro Aldobrandini gifted them an 
additional 50 scudi for clothing.9? The cousins were treated to a whirlwind tour 
of Rome as the personal guests of Monsignor Marcello Vestrio Barbiani, Secre- 
tary of Briefs to Princes and Canon of St. Peter's: “in addition to other favors, he 
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had them sent around in carriages to the Nine [major pilgrimage] Churches; he 
was the first to succor them out of his own pocket."?! 

The cousins appreciated this hospitality, even requesting to keep the gar- 
ments that Paul had given them on Holy Thursday, which they wore while he 
washed their feet, for *in their homeland every little object of this sort was 
esteemed as a relic."?? They also desired to revisit Rome's various churches, to 
show further respect to the *multitude of martyrs" who populated the city's 
altars and cemeteries. The pair then recounted how, many years prior, they had 
heard that Jesuits in Jerusalem had sought to establish a residence among the 
Assyrians, and explained that, should members of the Society of Jesus arrive, 
"the Patriarch and King would receive them with great contentment."93 

The account of Giovanni and Giorgio's time in Rome ends there. They seem 
not to have lingered in Rome long after Holy Week. It is unfortunately the last 
we hear of these cousins, who appear to have vanished into the obscurity of 
the historical record whence they came. Their brief story is a reminder that 
Eastern Rite visitors could appear in Rome unexpectedly, and are thus equally 
ephemeral in European documents. 

It is apparent, though, that these two cousins presented themselves as 
Catholic representatives of an Assyrian Catholic patriarch and a powerful Eur- 
asian Catholic king, with the goal of encouraging Pope Paul v to send a Jesuit 
mission to the Assyrians. While there is much fiction to sort out from the facts 
of their visit, these Tibetan cousins, however transitory their visit, reveal not 
only Eastern Rite Christians' perspectives on Rome, but also their clear-eyed 
awareness of how to present themselves as true Catholics so that the curia 
would receive them. As the next section shows, Elia-line Assyrians also visited 
Rome and feigned Catholicism for similar reasons, often to undermine their 
Shimun-line rivals. 


5 An Elia-Line Assyrian Delegation in Rome and the Failed Jesuit 
Mission to Babylon 


Soon after the cousins' departure, the Society of Jesus began planning a mis- 
sion to the Assyrian Church of the East. However, before such a mission could 
take place, a cleric named Adam arrived in Rome in 161, leading a delegation 
claiming to be representatives of the legitimate Assyrian Patriarch of Babylon. 
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His mission was to request from Paul a chapel within the Church of the Holy 
Sepulcher in Jerusalem for the Assyrian Church of the East. However, Adam 
was not a representative of Shimun x; he was the patriarchal archdeacon of 
Elia virt, Shimun's rival.9^ Given that Giovanni and Giorgio had visited Rome 
just five years prior in order to convince Paul that they and Shimun were 
Catholic, Elia's decision to send Adam suggests that he saw a relationship with 
Rome and the concomitant acquisition of a chapel in Jerusalem not simply in 
ecumenical terms, but as a means of undercutting the authority and legitima- 
cy of Shimun x. It is unclear whether Shimun or Adam knew of the cousins' 
time in Rome, but the relatively close timing of these visits implies that both 
Elia and Shimun were vying for Rome's recognition of their respective claims 
to the Patriarchate of Babylon. Again, not only did Eastern Rite Christians de- 
velop their own views of Rome's place in the wider Christian world, but they 
also saw Rome's authority in the Levant in the form of Franciscans in the Holy 
Land as a means of winning local disputes. 

Once Paul had received him, Adam explained that Elia had sent him to dis- 
cuss a theological union, wanting to purge any errors in practice or belief so 
that his followers might more readily be Catholic. But Adam aroused some 
scepticism. The Maronite Patriarch, Yuhanna Mahluf, wrote to Rome “let us 
pray to God that it is true" that Elia desired union, hinting that Adam should 
be viewed with suspicion as a possible opportunist sent to use the papacy as a 
way to grapple with the Assyrian schism.9° 

Adam explained to his hosts that he believed that any theological differ- 
ences between Assyrians and Catholics were a matter of mere emphasis. But 
a thorough interrogation proved that this was not the case, and that Adam 
possessed less understanding of Catholic belief than he thought, or than the 
Tibetan cousins had shown. Despite his ignorance of Catholic teaching, Adam 
persisted in claiming that he and all Christians under Elia’s authority were 
Catholic, and even went so far as to abjure to the Holy Office of the Inqui- 
sition any errors that his interrogators found.9?6 Some Eastern Rite Christians 
understood Catholic doctrine and rejected it, but Adam’s claims to Catholicity 
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despite his inability to prove it suggest that others did not even fully under- 
stand how Catholicism differed from their own beliefs. Yet, some Eastern Rite 
Christians wanted to be accepted or to pass as Catholic, perhaps seeing it as a 
means by which to obtain something they desired. What they seemed to desire, 
of course, was Paul's help in securing Elia's claim to the Patriarchate of Baby- 
lon, which is why Adam explained that his goal was not to stay long but to re- 
turn to Elia with directives from Paul and possibly with Catholic missionaries. 

When Adam left Rome, Paul sent with him a series of papal briefs outlining 
how Paul and Elia could move closer toward full Catholicization. First, Paul 
wrote to Elia to inform him that he had met with Adam and looked forward to 
working with him on hammering out a theological accord acceptable to both 
parties. Second, he sent with Adam two Jesuits, Antonio Marietti and Pietro 
Metoscita, who were to work with Elia and his advisors.9? Third, he wrote to 
the Assyrian Archbishop of Amid, also named Elia, and to Maronite Patriarch 
Yuhanna, to inform them that the Jesuits would be passing through their lands. 
Lastly, he inquired with the Franciscan custodians of Jerusalem's holy sites 
whether a space could be had for the Assyrians within the Church of the Holy 
Sepulcher.98 

While it was widely accepted that Elia had sent Adam on his behalf, and 
that the latter was just an intermediary, the Jesuits realized as soon as they ar- 
rived in Amid that Adam also had his own personal goals for wanting to travel 
to Rome and profess his Catholicism. This is a reminder that, as we saw in the 
case of Na'matallah, it was not just patriarchs who sought Rome's assistance; 
other high-ranking clergy also believed that Rome could fuel their ambitions 
within their own communities. In their final report, written upon their return 
to Rome, Marietti and Metoscita explained that “Adam has worn himself thin, 
as he says, trying to unite these two patriarchs under the obedience of the 
pope,” and that "Patriarch Elia would have been contented by this," especially 
if it meant the deposal or resignation of Shimun, thereby ending the Assyrian 
Schism. But Adam's ultimate personal reason for wanting to resolve the schism 
was his purported desire to have Paul and Elia reward him with the Archbish- 
opric of Amid. Adam even claimed that the sitting Archbishop of Amid, also 
named Elia, was willing to resign should it be Paul and Patriarch Elia's will. But 
many people — both Jesuits and Assyrians — saw Adam's desire to acquire this 
revered archbishopric as an opportunistic power play, and not something that 
Elia supported, or even knew about.99 
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When the Jesuits met Patriarch Elia, he admitted that he had indeed sent 
Adam to Rome with gifts for Paul. However, Elia made it clear to Metoscita and 
Marietti that he had sent Adam to Rome to petition Paul, “as common father 
and lord,’ to give to Elias community “a place in [Jerusalem] and in the Church 
of the Most Holy Sepulcher, just like the Greeks, Armenians, and other nations 
have," since the church was under Franciscan custodianship. He explained that 
he remained staunch on other matters, and he was sorry if they misunderstood 
his overtures. While the Jesuits believed that Elia was sincerely apologetic, they 
realized that he was not interested in discussing "doctrine or any changes in 
Religion." He only wanted to know if Paul and the Franciscan custodians in 
Jerusalem could accommodate his request.!00 

Then, when the Jesuits showed Elia the letter that Adam carried to Rome 
bearing Elia's seal, he claimed that Adam had forged it. Elia angrily exclaimed 
that "if justice were his [to dispense], and not the Turk's, he would have casti- 
gated Adam as he deserved," for having used his name for his own benefit and 
potentially putting his relationship with Paul in jeopardy. He then requested 
that the Jesuits keep him informed of any goings on involving Adam and stated 
that he was contented that Jesuits were willing to work for his interests.!?! 

While Elia relayed his esteem for the pontiff, he reiterated in no uncertain 
terms that he had not sent Adam to Rome to discuss matters of faith. Adam's 
only charge had been to inquire about a chapel in the Church of the Holy Sep- 
ulcher. Any letters claiming otherwise were the result of Adam stealing the 
patriarch's seal and writing the letters himself. Elia never planned to support 
Adam for the Archbishopric of Amid; Adam's claims to the contrary were sim- 
ply another lie. Regarding Paul, Elia praised him and saw him as his brother in 
Christ; but he nevertheless believed that the Assyrians' religious beliefs were 
as ancient as any other, and that they were not up for debate. Lastly, while he 
was grateful that Paul sent Metoscita and Marietti, he nevertheless requested 
that they leave due to his fear that the Ottomans would grow suspicious of 
European missionaries in their borderlands in the midst of their ongoing con- 
flict with the Safavids.!?? This was surely a legitimate concern, showing again 
that Eastern Rite Christian views of Catholicism were never driven purely by 
theology. Nevertheless, from the perspective of the Jesuits, it came off as an all- 
too-convenient pretence for ridding himself of his guests. 

By October, the Jesuits were back in Aleppo, having gained little ground in 
convincing Elia to negotiate doctrine. One of the Jesuits — the report does not 


100 ARSI, Gall. 95 111 fols. 247v-248v./MPOIII, 287. 
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say which — returned to Elia one last time before they returned to Rome. Elia 
received him warmly, and they discussed both disappointment in Adam's du- 
plicity — he continued to deny everything — as well as Elia's frustration that it 
did not appear that worship space in Jerusalem would materialize.!°3 While 
Elia showed nothing but respect for Paul because of the primacy of the See of 
Peter, he did not see that as equal to full acquiescence in matters of doctrine 
or authority. 

Marietti and Metoscita were furious. They had seen Adam submit to Paul 
on Elia's behalf and deny Nestorianism. They even had written proof in Adam's 
hand that he had accepted Catholic doctrine. Adam continued to claim that 
no such submission or abjuration had ever taken place, that he did not write 
what they saw him write, and that the Jesuits must have been confused.104 
With little left to say, the Jesuits travelled to Jerusalem, and then home.!05 They 
arrived in Rome on 8 November 1616, empty-handed.!96 When Elia vi11 died a 
year later, his successor Elia IX repudiated any attempts at union made by his 
predecessor. Additionally, with patriarchs of the Shimun line officially out of 
communion for refusing to renounce hereditary succession, any meaningful 
ties between either of the Assyrian lines and Rome in the early modern period 
were essentially dead.!07 

The two Jesuits concluded their missionary report with words of caution. 
First, there were Assyrians who desired some form of union with Rome; above 
all, Elia was in no way hostile to Catholics and did reach out to Paul to secure 
worship space in Jerusalem. At the same time, “one cannot trust what is writ- 
ten and said by Eastern Christians."9$ Second — perhaps the biggest obstacle — 
while it might be possible to convert one or two of them at a time as they ar- 
rived to Rome, converting an entire group of Christians that was “mixed among 
Turks and other nations, and that is acclimated to the license of Turkish living" 
would be nearly impossible; nevertheless, perhaps future missions should be 
considered.!°9 Much of this attitude clearly reflects Marietti's and Metoscita's 
anger at having travelled to Mesopotamia in a seemingly fruitless mission that 
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was initiated by someone taken to be a lying opportunist. Yet, their chroni- 
cling of events underscores that this was not simply about Turkified heretical 
Christians tricking Catholics into giving them what they wanted. Rather, while 
the Jesuits may have had a point regarding Adam's duplicity, Shimun and Elia 
as well as Adam did see Rome as a potential ally in their quests for legitimacy 
because of their understanding of the nature of Christian ecumenism, and at 
least Adam was willing to pretend to be Catholic to achieve his goals. 

On the one hand, the actions of Assyrians who travelled to Rome and in- 
teracted with Catholic missionaries sent on their request suggest that, like 
the Jacobites, Assyrians envisioned a pan-Mediterranean Christian ecumene 
and often sought mutual recognition of authority. On the other hand, to them, 
unity with Rome never meant unequivocal submission. When Paul demanded 
more from Elia than what he believed was the pope's right to demand, the cu- 
ria and the Jesuit missionaries they sent were left empty-handed. 


6 Conclusion 


In the cases outlined in this essay, we see three patriarchs and two high-ranking 
clerics, one of whom was a former patriarch, who desired Catholic aid in estab- 
lishing their legitimacy and augmenting their standing before their respective 
communities. Ignatius Dawud 11 Shah believed that his authority was being 
undercut by a Greek cleric who did not even live in Antioch, which further ex- 
acerbated the marginalization of the Jacobites at the hands of the Greeks and 
their Ottoman supporters. Gregory xIII's recognition of Dawud's claim to the 
Patriarchate of Antioch therefore would have gone a long way toward demon- 
strating to Christians across the Mediterranean - to say nothing of Christians 
in Syria - that Dawud was the legitimate head of that very prestigious see. Like- 
wise, his uncle, Ignatius Na'matallah, positioned himself as the champion of 
Christian ecumenism. He did so by repeatedly downplaying theological differ- 
ences between Catholics and Jacobites and emphasizing instead their shared 
lineage from Peter and, though rarely outwardly, their shared antipathy of the 
Greeks. 

The rival Assyrian Patriarchs Shimun x and Elia vii each tried to strength- 
en ties with Rome in hopes of proving the other to be illegitimate. Paul and 
his predecessor, Clement VIII (r. 1592-1605), had repudiated the once-Catholic 
Shimun line due to its use of hereditary succession. In turn, two Tibetan fol- 
lowers of Shimun x strove to prove they were Catholics and stressed that their 
branch of the Assyrian Church of the East, and the imaginary kingdom that 
defended it, had never wavered in their loyalty to Rome. Elia, Shimun's rival, 
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also saw ties with Rome as a means of proving his legitimacy. Knowing full 
well that Shimun's claim of Catholicity was on thin ice, Elia was desperate to 
convince Paul v that he was the true Patriarch of Babylon and to furnish for his 
community a chapel in the Church of the Holy Sepulcher. Likewise, patriarchal 
archdeacon Adam saw professing Catholicism in Rome as an opportunity to 
secure a coveted post. These examples all show that Eastern Rite Christians 
had a number of reasons for wanting to establish relationships with the Catho- 
lic Church that extended beyond simply matters offaith. 

We should also note that the Jacobites and Assyrians were not the only 
Eastern Rite Christians to reach out to Rome in times of distress or to ask for 
papal arbitration in a dispute. In either late 1558 or early 1559, an envoy of Cop- 
tic Patriarch Gabriel vir travelled to Rome to request assistance in the face 
of ongoing pressures from the Ottomans and Greeks.!!° In turn, Pope Pius IV 
ordered a Jesuit mission to Egypt that Gabriel and several leading Copts ini- 
tially welcomed, although it eventually failed after the Copts refused to budge 
on doctrine and because the other Oriental Christians condemned Gabriel's 
actions.!!! Likewise, in 1577, Gregory XIII ordered a Jesuit mission to Lebanon 
following the Maronite Catholic Patriarch Mihail ar-Ruzzy's request for assis- 
tance to combat a schismatic patriarchal vicar who named bishops without 
Mihail's approval and even condemned Mihail to the Ottomans for having pur- 
portedly overseen the construction of an unapproved chapel.!? And in 1614, 
unnamed representatives of Prince Levan 11 Dadiani of Mingrelia, a Christian 
principality in western Georgia, arrived at the residence of the Society of Jesus 
in Constantinople. The envoys claimed that the princes of Georgia and the 
Georgian Orthodox hierarchy, in communion with other Eastern Orthodox 
like the Greeks, desired Catholic help in weathering the 1603-1618 Ottoman- 
Safavid war.!? In turn, two Jesuits, Louis Granger and Étienne Viau, conducted 
a brief mission to the Christians of Georgia,!4 which was cut short by the on- 
going war that also jeopardized Marietti and Metoscita's efforts.!!5 

In the 16th and 17th centuries, Greek Orthodox leaders were little disposed 
toward reaching out to Rome, unlike their Georgian co-religionists. But if we 
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go back to the Greek delegation at the Council of Florence that submitted to 
Eugenius Iv in exchange for a crusade to defend Constantinople in the mid- 
15th century, early modern ecumenism was not out of the question even for 
some Greek Orthodox. By juxtaposing Jacobite and Assyrian overtures to 
Rome with those of the Copts, Maronites, Georgians, and Greeks, we see a 
pan-Mediterranean early modern Christian ecumene, with Rome well within 
it, that transcended matters of theology, ecclesiology, and questions of com- 
munion. And such ecumenism would continue over the subsequent centuries. 

The arrival of Eastern Rite Christian legates in Rome ostensibly under the 
authority of patriarchs suggests that leading Eastern Rite Christians respected 
the popes and saw them as fellow Christians. Eastern Rite Christians may not 
have viewed the popes as the supreme ruler of all Christians, and their rela- 
tionship to one another varied; they often believed that Catholics as well as 
other Eastern Rite Christians were guilty of millennium-old heresies. But in an 
age of internecine warfare and increased religious tensions, they knew of papal 
claims that Rome was a global epicentre of the faith and they recognized that 
seeking arbitration or aid in Rome could be an avenue for achieving legitimacy 
and stability in their jurisdictions. For their part, officials in Rome welcomed 
these visitors, féted them, and dangled prizes to be given in exchange for sub- 
mission to papal authority. However, in the cases explored here and in nearly 
every other case, this did not happen.!!6 Rather, when it was clear that Rome 
would accept nothing less than full submission, these legates abandoned Rome 
and shunned further papal overtures. 

I do think, however, we should be careful not to read too much into Euro- 
peans' depictions of these Eastern Rite clerics as opportunists who hoped to 
use Rome’s vision of itself to their own ends or to see this as the evidentiary 
base to justify Catholic frustrations with duplicitous Eastern Rite Christians. 
While there were surely pragmatic and often person motivations for these del- 
egations, we would be remiss to ignore the importance of the ecumenical and 
ecclesiological visions of Eastern Rite Christians. Western historiography on 
Eastern Rite Christians has long emphasized their relationship solely to Rome, 
to the detriment of their view on all Christian denominations; and their visits 


116 Theoneexample in the early modern period of an Eastern Rite Christian sect fully accept- 
ing papal authority and reforming in turn is the Maronite Church. For an introduction 
on the Maronites, see Joseph Feghali, Histoire du droit de l'Église maronite (Paris: 1962); 
Pierre Dib, History of the Maronite Church (Detroit: 1971); Moosa, The Maronites in History; 
Sabine Mohasseb Saliba, Les Monastéres maronites doubles du Liban: Entre Rome et l'Em- 
pire ottoman (XVII*-XIX* siècles) (Paris: 2008). 
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to Rome have been filtered through a very Catholic lens of Rome as a Christian 
metropole. 

While the surviving documentation overwhelmingly reflects the perspec- 
tive of Catholics, the case studies in this essay argue for a more nuanced place 
for Rome in the wider Christian world. Rather than solely seeing the Rome that 
presented itself to the world, Eastern Rite Christians' desires to travel to Rome 
suggest that not only did they view early modern Rome as an important node 
in larger networks of pan-Mediterranean communication between Christian 
communities, but that such views varied widely based on their own needs and 
experiences in their homelands. The experiences of Eastern Rite Christians 
visiting Rome as outlined in this essay should compel us to rethink the ways in 
which religious minorities understood early modern Rome and experienced it 
when they visited. This view will lead to further recognition that Rome's visi- 
tors were as integral to giving the early modern Eternal City meaning as were 
its popes and potentates, because they came to Rome and brought with them a 
wide array of sensibilities and views of Rome that usually had little to do with 
becoming Catholic. 


7 Avenues for Future Research 


The paucity of sources about Rome from the perspective of Eastern Rite Chris- 
tians has obscured their views. That said, Roman archival sources, despite their 
Catholic authorship, provide us with insights into worldviews of Eastern Rite 
visitors in Rome. There is still much archival work to do, especially in terms of 
de-centering European authors and using their voices to highlight what their 
reactions to the actions of Eastern Rite visitors tell us about what these visitors 
might have hoped to achieve in Rome. 

Further research in the archives of specific religious orders in Rome, e.g. Jes- 
uits, Franciscans, Theatines, and Oratorians, will increase our understandings 
of the cognitive disconnects between and quite different goals of Catholics 
and Eastern Rite Christians. Such texts lay bare the complex relationships be- 
tween various Christian groups, and the ways that their interactions extended 
beyond Catholic-driven evangelization. 

Sources related to seminaries and colleges such as the Greek College 
(founded 1576) or Maronite College (founded 1584), preaching to Eastern Rite 
Christians in Rome, and even the organization of missions should all be prob- 
lematized and re-read for evidence of cultural accommodation, negotiations 
of differences, and confession-specific goals, and be seen as dialogic rather 
than evidence of global Catholicism as a driver of a hegemonic evangelization. 
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And in some cases, we do have letters in Roman archives from Eastern Rite 
seminarians, such as Maronite seminarian Yuhanna al-Hasruni's reflections on 
finding peace in a church garden in Rome, and his requests for more books to 
aid him in his studies.” We should read these not as Catholic ‘success stories’ 
but as evidence of the experiences, sensibilities, and objectives of Eastern Rite 
Christians. Their Catholic conversion should not in any way obscure how their 
identities as Maronites, Greeks, Copts, or Armenians, etc., shaped their expe- 
riences in Rome. 

There is also much work to be done on the late 17th and 18th centuries, 
which are beyond the scope of this essay. As Cesare Santus's recent book has 
shown, the relationship between Catholics and Eastern Rite Christians in the 
Eastern Mediterranean grew increasingly complex over the course of the early 
modern period.!? This would have affected interactions in Rome. Much work 
remains especially on the period after 1620, as the election of Pope Gregory 
xv and his establishment of the Congregation for the Propagation of the Faith 
instituted a new framework for the relationship between Latin Rite Catholics 
and Eastern Rite Christians. By mining the Propaganda Fide archive in a mode 
similar to the method employed in this essay, and by emphasizing the stories 
and experiences of individual Eastern Rite Christians, we can achieve a num- 
ber of goals: a better understanding of how Eastern Rite Christians participat- 
ed in the religious life of early modern Rome; exploration of the ways in which 
they viewed the papacy after the establishment of Propaganda Fide; and inves- 
tigation of the evolving relationships between Christian groups playing them- 
selves out in Rome. Work is also necessary to establish how contacts in Rome 
evolved as a result of the 17th- and 18th-century development of new Eastern 
Catholic denominations such as the Coptic Catholic and Armenian Catholic 
Churches, among others. 
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CHAPTER 3 


Non-Catholic Pilgrims and the Hospital of SS. 
Trinità dei Pellegrini e Convalescenti (1575-1650) 


Matthew Coneys Wainwright 


1 Introduction 


Founded in the 1540s by a group of lay followers of Filippo Neri, the Confraterni- 
ty (later Archconfraternity) of Santissima Trinità dei Pellegrini e Convalescenti 
swiftly developed from humble roots to become one of the foremost institutions 
in early modern Rome. Its members, men and women from across the social stra- 
ta, served the needs of the city's convalescents but are better known today for the 
assistance they offered to visiting pilgrims. SS. Trinità's hospital near Ponte Sisto 
accommodated almost half of those who flocked to the city in the peak Holy Years 
of the late 16th and early 17th centuries, hosting as many as 400,000 pilgrims dur- 
ing the jubilee of 1625.! Embodying the renewed call to good works in the years 
following the Council of Trent, members of the institution worked alongside lay 
and ecclesiastical bodies to facilitate the dispensation of indulgences and promo- 
tion of Catholic doctrine. 

SS. Trinità's well preserved records, in particular the meticulously detailed 
diaries kept during Holy Years, offer an unparalleled insight into its mission to 
serve the physical and spiritual needs of both Catholic pilgrims and other vis- 
itors from beyond the embrace of the Roman Church. These charitable activi- 
ties were part of a broader drive for conversion adopted in Rome from the late 
16th century, characterized by a strategy of identifying and assisting heretical 
foreigners in order to begin their rehabilitation.? In an atmosphere of paranoia 
and tension, reports of heretics ^who came to spy, to see and to ridicule [...] 


1 The first Holy Year, or jubilee, was proclaimed in 1300 by Boniface vii. They were announced 
at various intervals until 1470, when Paul 11 established that a Holy Year would be celebrated 
every quarter-century, a pattern that continued throughout the early modern period. 

2 lreneFosi, Convertire lo straniero: Stranieri e Inquisizione a Roma in età moderna (Rome: 2011), 
74; a revised and updated translation of this invaluable work has recently been published 
as Inquisition, Conversion and Foreigners in Baroque Rome (Leiden: 2020). In 1575 Gregory 
xil commanded inquisitors to “use every sort of humanity towards those who repent- 
ed of committed sins" and reminded confessors that "throughout the whole of that Holy 
Year no one was obliged to report or reveal heretics" [Rafael Riera, Historia utilissima, et 
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converted by many pious works, charity and devotion” reaffirmed the spiritual 
value of pilgrimage and the superiority of the Catholic confession.? Such sto- 
ries were widely repeated in contemporary accounts and chronicles, establish- 
ing conversion as a cornerstone of the archconfraternity's corporate identity. 

As the essays in this volume demonstrate, individuals of all faiths and confes- 
sions were a constant presence in early modern Rome. For those without family 
or contacts in the city, and particularly those lacking the financial resources to 
pay for accommodation, the prospect of a free bed and regular meals at SS. Trinità 
must undoubtedly have been appealing. The archconfraternity's Holy Year diaries 
reveal that vagabonds often attempted to take advantage of this hospitality by 
disguising themselves as pilgrims. Even more surprisingly, Protestants and others 
from beyond the embrace of the Roman Church were warmly welcomed despite 
their confessional differences. These individuals travelled to Rome for a variety 
of reasons. Some visited the papal city in order to formally mark their conver- 
sion to Catholicism; others did not share the Catholic doctrine of indulgences, 
but nonetheless devoutly followed the pilgrimage itinerary around the major 
churches. Many more were prompted to travel by the evergreen motivations of 
commercial interest and curiosity. Though the Holy Year diaries invariably repre- 
sent interactions between non-Catholics and SS. Trinità through the pious filters 
of conversionary aims and confessional unity, a steady flow of non-Catholics also 
brought significant benefits for the archconfraternity, allowing it to demonstrate 
the importance of its work to the ecclesiastical hierarchy and guarantee the char- 
itable income on which it depended. 

Scholarly interest in SS. Trinità's interaction with European Protestants is rel- 
atively recent within the thorough bibliography on the institution.^ Discussion 


diletevolissima delle cose memorabili passate nell'alma citta di Roma l'anno del gran giubileo 
1575 (Macerata: 1580), 86]. 

3 Vatican City, Biblioteca Apostolica Vaticana (hereafter BAv), Vat. lat. 5513, fol. 25v: “molti 
heretici di diverse nationi, loro predicanti, et ministri, [who came] forse piu tosto per spi- 
are, et vedere, et poi burlarsene [...] conmossi et converti da tante opere pie, charità, et 
devotione." 

4 On the archconfraternity and its history see Sandra Vasco Rocca, SS. Trinità dei Pellegrini 
(Rome: 1979); Fausto Garofalo, L'Ospedale della SS. Trinità dei pellegrini e dei convalescenti 
(Rome: 1950). For Holy Year activities, see in particular Luigi Fiorani, "Il carisma dell'ospital- 
ita: La confraternita della Trinità dei Pellegrini nei giubilei cinque-secenteschi,' in La storia 
dei Giubilei, vol. II 1450-1575, ed. Gloria Fossi (Prato: 1998), 308-325; Luigi Fioriani, “Gli anni 
santi del Cinque-Seicento e la confraternita della SS. Trinità dei Pellegrini,” in Roma Sanc- 
ta: La città delle basiliche, eds. Marcello Fagiolo and Maria Luisa Madonna (Rome and Reggio 
Calabria: 1985), 85-90; Irene Fosi, “The Hospital as a Space of Conversion: Roman Examples 
from the Seventeenth Century,’ in Space and Conversion in Global Perspective, eds. Giuseppe 
Marcocci, Aliocha Maldavsky, Wietse de Boer, and Ilaria Pavan (Leiden: 2014), 154—74; and 
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of such visitors has tended to follow the dominant narrative of conversion, yet 
these rich sources reveal that non-Catholics interacted with the institution, its 
members and each other in myriad ways. This essay approaches SS. Trinità's 
Holy Year diaries from a new perspective, seeking to examine the experiences 
of non-Catholics who stayed at the archconfraternity's hospice as reported by 
its confreres. These sources are institutional and practical in nature, delineat- 
ing the processes by which SS. Trinità accomplished its monumental charitable 
task, but they also offer tantalizing glimpses into the lives of those who passed 
through the hospital's gates. Exploring the admission and accommodation of 
non-Catholics, as well as their participation in devotional activities, we encoun- 
ter a constant tension between efforts to identify and control such individuals 
and their often surprising mobility. The hospital was simultaneously a stage on 
which the post-Tridentine ambitions of conversion and confessional uniformity 
were performed, and a space through which members of other confessions and 
religions often moved freely, both anonymously and in the open. This permeabil- 
ity can in part be attributed to the practical difficulties of dealing with vast num- 
bers of pilgrims whose confessional identities could be mutable or easily con- 
cealed. However, the presence of non-Catholics at SS. Trinità was also crucial to 
the narrative that the archconfraternity constructed about the value and impact 
of its mission — through its daily activities within the hospital, public displays 
such as processions, and even the writing of the Holy Year diaries themselves. 
Encounter between different faiths and confessions was instrumental to its pro- 
motional agenda, even if the forms this took could not always be controlled. 


2 The Rome Pilgrimage and Santissima Trinità dei Pellegrini e 
Convalescenti 


As they had been throughout the Middle Ages, pilgrims were a constant pres- 
ence in early modern Rome. Flocking to the city from across Europe and be- 
yond, their numbers were particularly high during Holy Week and in jubilee 
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Trinità dei Pellegrini e Convalescenti and the Cappella della Separazione in Rome,” in Space, 
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Diana Bullen Presciutti (Leiden: 2017), 178-216. 
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years, when the devout were promised a special plenary indulgence granting 
complete remission of all temporal punishment for sin. Pilgrims were vital to 
the Roman economy, but their accommodation and management also present- 
ed significant logistical problems. This was particularly evident in the years 
following the Council of Trent, when the Catholic Church's promotion of the 
Roman jubilee in response to Protestant condemnation of pilgrimage brought 
record numbers to the city. 400,000 pilgrims attended Rome in 1575 and over a 
million in 1625, swelling a permanent population of around 100,000.5 

Pilgrims who could afford to do so typically stayed in inns and hostels, while 
national hospitals, such as the Venerable English College, offered a limited 
amount of free accommodation to their countrymen.® However, many poor 
travellers from beyond Italy had little choice but to sleep in the open streets. It 
was with a view to catering to this group that the newly established SS. Trinità 
purchased twelve beds during the jubilee of 1550.’ In 1558 the rapidly growing 
confraternity was granted the church of San Benedetto in Regola and began 
acquiring nearby buildings to form a hospital complex, fully dedicating itself 
to the care of pilgrims and convalescents. When it was elevated to the rank of 
archconfraternity in September 1562, its statutes formally established a mis- 
sion to those who had travelled to Rome from afar, declaring that "any pilgrim, 
of any nation, coming from whichever part of the world, will be well received 
and welcome in our house.”® 

The archconfraternity offered hospitality to pilgrims at all times, but its char- 
itable provision was most significant during Holy Years.? By the jubilee of 1575, 
SS. Trinità was established as the largest body in Rome catering to pilgrims, 
boasting a considerable membership and a large hospital close to St Peter's 
and other important churches. Extraordinary numbers of pilgrims were ac- 
commodated by the archconfraternity: as many as 180,000 in 1575 and 600,000 
in 1625.1? There were often over 1,000 new arrivals on any given day, though 


5 Mario Romani, Pellegrini e viaggiatori nell'economia di Roma dal XIV al XVII (Milan: 
1948), 16-17. 


6 On this subject see Irene Fosi's contribution to this volume. 

7 BAV Vat. lat. 5513, fol. 8r. 

8 Statuti della venerabile Arciconfraternita della Santissima Trinita de' Pellegrini, et Conva- 
lescenti (Rome: 1578), 89: "[...] qualsivoglia pellegrino, et di qualsisia nazione, et venga da 
qual parte che voglia del mondo, nella nostra casa sia benignamente ricevuto, et raccolto." 

9 There is limited statistical evidence for numbers of pilgrims accommodated at SS. Trinità out- 


side of Holy Years, although they seem to have been fewer in number than convalescents. For 
example, between June and August 1573 1,222 pilgrims and 4,489 convalescents stayed at the 
archconfraternity's hospital (Marco Borzacchini, “Il patrimonio della Trinità dei Pellegrini 
alla fine del Cinquecento,” Ricerche per la storia religiosa di Roma 5 (1984), 237—60, 240). 

10 These figures, taken from SS. Trinità's own records, may of course be inflated. 
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at peak times of the year numbers could increase dramatically. Non-Italian 
pilgrims — particularly oltramontani from north of the Alps — typically repre- 
sented between 10 per cent and 35 per cent of Holy Year pilgrims, although like 
their Italian counterparts their numbers fluctuated throughout the year.” 

The Holy Year diaries tell us much about the hospitality that guests at 
SS. Trinità received. Pilgrims were typically offered bed and board for three 
nights, but those who had travelled from beyond the Italian peninsula were 
often allowed (and in some cases actively encouraged) to stay longer. Dur- 
ing their time at the hospital, pilgrims received meals, were guided to Rome's 
holy sites and participated in the archconfraternity's daily devotions. Sermons 
were preached in the hospital's courtyards and in the refectories at mealtimes, 
while those with a poor knowledge of Catholic doctrine received teaching. The 
hallmark of the archconfraternity's charity, widely reported in contemporary 
sources, was the ritual washing of pilgrims' feet: an example of humble service 
in which the great and the good of Rome regularly participated. 

Though it remained an independent lay body, SS. Trinità operated in close 
tandem with the ecclesiastical authorities. Unlike most confraternities, its four 
guardiani — senior brothers responsible for financial administration — were 
supplemented by a primicerio: a bishop or other senior ecclesiastic with over- 
sight of religious matters, who acted as an intermediary between SS. Trinità 
and the curia.! In Holy Years the hospital was host to a rolling cast of prom- 
inent clerical figures. Popes Clement vii, Urban vini and Innocent x visited 
to bless the pilgrims and wash their feet, while cardinals including Alessandro 
Farnese, Roberto Bellarmino, and Cesare Baronio regularly served at table and 
sent financial donations to support the archconfraternity's work. Jesuits, fa- 
thers of the Company of Christian Doctrine and members of other religious 
orders were also constantly present at the hospital, preaching and offering 
spiritual education to visiting pilgrims. 

SS. Trinità's successful integration into Rome's broader ecclesiastical land- 
scape indicates its perceived value at a time of concern over threats to Cathol- 
icism. The Holy Year diaries boast of the many Protestant heretics converted to 


11 These figures are taken from the daily lists for 1600, which distinguish between men, 
women and “tramontani.” See BAV Vat. lat. 5513, fols. 174r-208r. As Fosi notes, the term 
oltramontani lacked geographical or confessional specificity (Convertire lo straniero, 
10-11). 

12 O'Regan, Institutional Patronage in Post-Tridentine Rome, 39. This was part of a broader 
move following the Council of Trent to bring charitable institutions further under the con- 
trol of the Church; see Carla L. Keyvanian, "Charity, Architecture and Urban Development 
in post-Tridentine Rome: The Hospital of the SS.ma Trinità dei Pellegrini e Convalescenti 
(1548-1680),” (PhD diss., Massachusetts Institute of Technology, 2000), 104. 
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the Catholic faith during their stay at the hospital, invariably underscoring the 
significance of their own charity to this endeavour. For instance, in 1575 


[...] there arrived at this holy house a Polish prince of great respect and 
learning, who was stupefied by the great charity and holy work that he 
saw here. He wished to see all the places and details of Rome and even- 
tually realized his error; and even though many learned Jesuit fathers in 
Poland had been unable to convince him through the authority of holy 
scripture and vivid reasoning, he turned to the holy Catholic and apos- 
tolic faith. And returning to his country he did not cease to speak and 
preach of the good deeds done to him, and the good examples, love and 
charity practised at all times.!? 


As well as indicating that SS. Trinità now considered its mission to non- 
Catholics every bit as important as serving impoverished Catholic pilgrims, 
the numerous stories of this nature reported in the Holy Year diaries hint at 
the role non-Catholics played in promoting and affirming the importance 
of the archconfraternity's work. 


3 Non-Catholic Pilgrims at SS. Trinità: Sources and Issues 


Now conserved in the Archivio di Stato in Rome, SS. Trinità's remarkably com- 
plete institutional records contain a wide range of documentary evidence for 
its provision to pilgrims: from lists of officers assigned to specific duties to de- 
tailed financial logbooks and correspondence with the ecclesiastical hierar- 
chy.'^ Most revealing are the comprehensive diaries compiled during Holy Years 
by brothers of the archconfraternity. These outline the everyday functioning 


13 BAV Vat. lat. 5513, fols. 27v-28r: “Capitò similmente nell'istesso anno un principe pollaco 
di grandissima consideratione, et dotto, in questa santa casa. Restó stupefatto di questa 
grandissima charità, et santa opera che vidde in essa essercitare, volse ancora vedere tutti 
li luoghi et minutie di Roma, cognosciuto alla fine il suo errore se bene molti dottissimi 
padri giesuiti in Polonia con l'autorità della sacra scrittura, et vive raggione posero ogni 
studio in redurlo, non fu peró possibile; et talmente si redusse alla santa fede cattolica et 
apostolica. Che poi ritornando alli suoi paesi, non restava dire, et predicare, che il bene si 
faceva, li buoni essempi, amore, et charità, quali si exercitavano in ogni tempo." 

14 For a general overview of the archive's content see O'Regan, Institutional Patronage in 
Post-Tridentine Rome, 77. 

15 Two different diaries were compiled in 1600 and one in 1650. The diary for 1600 entitled 
Breve ragguaglio come cominciasse la santa opera di albergare li pellegrini et convales- 
centi nel Santo Hospedale o Casa della venerabilissima Archiconfraternita della Santissima 
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of the hospital in great detail, recording procedures for the reception and ac- 
commodation of pilgrims, as well as listing the number of arrivals on each day 
and describing notable occurrences from throughout the year. They are com- 
plemented by numerous printed accounts and chronicles of jubilee years from 
this period, many of which are dedicated to the archconfraternity or describe 
its charitable work in considerable detail.!6 

While the diaries offer an unrivalled insight into SS. Trinità's activities, it 
is necessary to consider the motivations behind sources produced at a time 
when the institution was competing with other confraternities for exemptions, 
privileges and financial support.!” The latter in particular was crucial to ensur- 
ing the continued survival of the hospital, which in jubilee years relied almost 
entirely on charitable donations.!8 Portraying the archconfraternity's charita- 
ble work as an effective conversion tool, the diaries were an important means 
of confirming and disseminating news of the archconfraternity's accomplish- 
ments. The most successful example of this is the diary commonly known 
as the Breve ragguaglio. Assiduously researched from SS. Trinità's archives to 
provide a summary of 1600 and the previous jubilee of 1575, it portrays the 
conversion of heretics as a central tenet of the archconfraternity's identity: a 
theme sustained in an effusive dedication to Clement vini, giving thanks for 
the salvation of many heretical souls, and the listing of individual references 
to Protestant oltramontani in the table of contents. The diary circulated at the 
curia and was printed in 1601, with its stories of conversion repeated in jubilee 


Trinità di Pellegrini e Convalescenti de Roma survives in three copies: two in the Archivio 
di Stato (ASR STP 371.2 and 371.5) and one in the Biblioteca Apostolica Vaticana (Bav, Vat. 
lat. 5513). It was also edited and published in 1600 by Niccoló Muzi (Breve ragguaglio del 
modo, et ordini tenuti in ricevere li pellegrini ambi gli anni santi 1575, et 1600 [Rome: 1600]). 
There are three manuscript copies of the other untitled diary for 1600 (ASR sTP 372.6 and 
372.7; BAV, Vat. lat. 6822). The 1650 diary survives in a sole known copy (ASR sTP 372.8). 

16  Seethe bibliography for a list of these works. 

17  Thecompetition between confraternities is illustrated by a number of disputes involving 
SS. Trinità. Shortly before the 1575 jubilee, for instance, the archconfraternity opposed 
the petition of the Florentine confraternity of S. Giovanni della Pietà to be given the right 
to house pilgrims (Keyvanian, “Charity, Architecture and Urban Development in Post- 
Tridentine Rome,” 22). On occasion, these rivalries could even descend into violence. 
During the Holy Thursday procession of 1600, a fight broke out between confreres of 
the SS. Trinità and the Confraternity of the Gonfalone, who both claimed precedence 
in crossing Ponte Sant'Angelo. See Noel O'Regan, “Processions and their Music in Post- 
Tridentine Rome,” Recercare 4 (1992), 45-80, 50. 

18  In1575, charitable giving accounted for 83.6 per cent of SS. Trinità's income (Borzacchini, 
“Il patrimonio della Trinità dei Pellegrini," 241). 
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chronicles throughout the 17th century and beyond.!? While many of these re- 
ports were doubtless more or less accurate, attentive reading of the sources al- 
lows us to nuance the dominant institutional narrative and uncovers evidence 
of individuals who moved against its grain. 

Related to the question of motivation, we must also consider the terminol- 
ogy the diarists use to identify non-Catholics. Known or suspected Protestants 
are distinguished as “eretici” a term applied both to those firm in their beliefs 
and to those in the immediate process of conversion.?? Such individuals would 
not necessarily have considered themselves to lie outside the boundaries of 
Catholic orthodoxy: as the diaries make clear, many pilgrims were unfamiliar 
with the finer points of doctrinal difference or even "did not know what the 
Catholic faith was."?! Moreover, where conversions are reported it is impossi- 
ble to know the true motivations behind them, or their lasting impact on the 
lives of individuals whose presence in Rome was limited to a few short days or 
weeks.22 As other essays in the present volume demonstrate, religious identi- 
ties in the early modern period were characterized by fluidity and inevitably 
filtered through the perspective of the observer. 

The diaries' focus on the conversion of Protestants also tends to overshad- 
ow the presence of other Christians from beyond the Roman Catholic Church 
at SS. Trinità. While considerably fewer in number, these sources contain ref- 
erences to Armenian, Chaldean, Greek and Ruthenian pilgrims, often priests, 
who stayed at the hospital. There are also indications that other Christian 
groups participated in the archconfraternity's processions and other activi- 
ties, among them Ethiopians - a continued presence in Rome in this period at 
their national hospital of Santo Stefano degli Abissini. Here too questions of 
identity are pertinent. It is unclear, for example, whether Armenian pilgrims 
mentioned as such in the diaries were in fact members of the Orthodox Ap- 
ostolic Church or Catholic converts.?? Similarly, the diarists' term "Chaldean" 


19 Rafael Riera records that an early draft of this text — possibly the manuscript now con- 
served in the Biblioteca Apostolica Vaticana — was presented to Alessandro Farnese. 
Riera, Historia utilissima, 85. 

20 For example, the untitled diary of 1600 refers to “three heretics from Saxony,’ who “came 
to Rome on pilgrimage in order to be instructed in the Catholic faith, and to obtain the 
holy jubilee” (ASR STP 372.6, 287). 

21 ASR STP 372.6, 303. 

22 On this subject see Irene Fosi, Convertire lo straniero, 67-74. 

23 A hospice for Catholic Armenian pilgrims was established at Santa Maria Egiziaca in 1573. 
The chronicler Angelo Pientini reports that large numbers of Armenians attended the 
jubilee of 1575 “in order to be able to fully satisfy their conscience, since they did not have 
Catholic priests in their country other than those of the order of Saint Dominic. Angelo 
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presumably referred to Nestorians who became Catholics following the Schism 
of 1552, but, as Robert Clines's essay in this volume reveals, this distinction was 
clouded by a shifting political and religious landscape.?4 The relative paucity 
of information about these pilgrims reflects the fact that they were not gener- 
ally regarded as potential converts: unlike Protestants, Eastern Christians pos- 
sessed their own deep-rooted and ancient traditions that were familiar to the 
Roman Church and consistent with its understanding of the broader Christian 
ecumene. Nevertheless, limited descriptions indicate both their involvement 
in the daily life of the hospital and their potential value to the archconfraterni- 
ty as symbols of a unified Church under papal authority.25 

The Holy Year diaries also contain references to the conversion of Mus- 
lims (usually described as “turchi”) and Jews, though again these are relatively 
sparse. These groups were high-profile targets for conversion in early modern 
Rome; SS. Trinità's Oratory was itself a centre of conversionary preaching to 
Rome's Jewish population.?6 Reports of this nature appear more frequently 
in printed chronicles than in the archconfraternity's own diaries, further un- 
derlining that SS. Trinità prioritized Protestant conversion in the projection of 
its institutional identity. Such individuals cannot of course be considered pil- 
grims — particularly not Jews, permanent residents of Rome whose attendance 
at SS. Trinità was forced — and the extent to which they witnessed the Holy 
Year activities is unclear. In some cases, Muslim converts, like their Protestants 
counterparts, travelled to Rome in order to confirm their acceptance of the 
Catholic faith. A widely repeated story from the jubilee of 1600 tells of a Turk- 
ish woman who travelled to SS. Trinità from Constantinople with her two chil- 
dren and was subsequently baptized, while in 1675 a family of three Muslims 
were baptized in the church, choosing the Christian names Francesco Antonio, 
Anna Maria, and Paolo.” While not the focus of this essay, individuals such as 


Pientini, Le pie narrationi dell'opere piu memorabili fatti in Roma l'anno del giubileo 1575 
(Viterbo: 1577), 223. 

24 See Robert Clines's essay in this volume. 

25 One exception to this is “Abraham, a most learned Ruthenian,’ who abjured before 
Cardinal Stanislaus Hosius in 1575. BAv, Vat. lat. 5513, fol. 26v. 

26 On forced preaching to Jews at SS. Trinità see Emily Michelson’s contribution to this vol- 
ume. See also Michelson, "Conversionary Preaching and the Jews of Early Modern Rome," 
Past & Present 235 (2017), 68-104; Michelson, “Evangelista Marcellino: One Preacher, Two 
Congregations,” Archivio Italiano per la storia della pietà 25 (2013), 185-202; and Renata 
Martano, “La missione inutile: la predicazione obbligatoria agli ebrei di Roma nella 
seconda metà del Cinquecento” in Itinerari Ebraico-Cristiani: Società, cultura, mito, ed. 
Marina Caffiero (Fasano: 1987), 93-110. 

27 BAV, Vat. lat. 5513, fol.171r-171v; Caetano Ruggiero, Le memorie de l'anno santo 1675 celebrato 
da papa Clemente X consacrate alla santità di n.s. papa Innocenzo XII (Rome: 1691), 447-8. 
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these are an important reminder of the broader religious currents that formed 
the backdrop to Christian pilgrimage in early modern Rome. 

The Holy Year diaries offer a detailed yet incomplete picture of the pres- 
ence of non-Catholics at SS. Trinità. Shaped by the agenda of promoting the 
archconfraternity's charitable work, they are fundamentally unidirectional 
in perspective: a problem exacerbated by the absence of accounts written by 
non-Catholics who stayed at the hospital.28 However, as the remainder of this 
essay will explore, a critical approach to these sources permits us a deeper (if 
necessarily limited) understanding of non-Catholic pilgrims' place within and 
experience of early modern Rome. 


4 Identifying Protestant Pilgrims 


Arrival at SS. Trinità invariably represented the conclusion of a long and ardu- 
ous journey, especially for those from beyond Italy. In order to mitigate risks 
pilgrims travelled either as members of established companies or in informal 
groups of varying size.?? These often brought together individuals of different 
nationalities, social standing, and religious beliefs, and on their arrival at the 
hospital such groups were regularly found to contain “devout pilgrims inter- 
spersed with many heretics of different nations."?? The hospitality the latter 
received should be understood in the context of broader changes in the Roman 
Church's attitude towards Protestants in the late 16th century, with the striden- 
cy that had dominated in the immediate aftermath of Trent increasingly mod- 
erated by a more diplomatic approach to conversion.?! Jubilee years, which 
brought an influx of northern Europeans to the papal city, represented what 
Irene Fosi terms "a decisive moment for the reaffirmation of Roman power in 


28 For an account written by a Catholic pilgrim who stayed at SS. Trinità — Rocho Masini, 
a member of the Confraternity of Jesus of Viterbo who travelled to Rome in 1575 — see 
Gregory Martin, Roma Sancta, ed. George Bruner Parks (Rome: 1969), 267-72. 

29 The Jubilee of 1575 saw the establishment of organized processions for the journey to 
Rome, with local bishops or magistrates responsible for arranging the travel of pilgrims 
from their jurisdiction. See Barbara Wisch, "The Matrix: Le sette chiese di Roma of 1575 and 
the Image of Pilgrimage," Memoirs of the American Academy of Rome 56/57 (2011-2012), 
271-303, 279. 

30 BAV, Vat. lat. 5513, fol. 25v: “Vennero con il si escogitabile numero di pellegrini devotissimi 
meschiati molti heretici di diverse nationi, loro predicanti e ministri." 

31 On this subject see Mazur, Conversion to Catholicism in Early Modern Italy, 43-61. As 
Mazur discusses, Cesare Baronio — a figure closely involved with SS. Trinità — played an 
important part in this shift. 
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the face of heresy.”32 The successful identification of heretics was therefore a 
pressing concern for the archconfraternity, which developed an intricate pro- 
cedure for the reception of pilgrims. Although the Holy Year diaries are replete 
with stories of Protestants successfully recognized and subsequently convert- 
ed, they also testify to the challenges inherent in attempting to discern pil- 
grims' identities and intentions. 

As we have noted, while contemporary diaries, letters, and documentary 
sources indicate anxieties surrounding heretics who came to Rome as spies or 
to ridicule the Catholic faith — or worse, to sow the seeds of dissent — Protes- 
tants came to Rome for a variety of reasons.?? 

Many former Protestants who had already been convinced of the Catholic 
confession attended Rome in order to confirm their conversion. One of many 
such examples is the English soldier John Roches, who was persuaded of his 
error by a Frenchman he met at the English court and travelled together with 
his acquaintance to SS. Trinità for the jubilee of 1600.34 New converts were 
also sent to the hospital by penitentiary priests at the major basilicas, particu- 
larly in later Holy Years, indicating SS. Trinità's integration into the broader 
apparatus for conversion in Rome. Other Protestants attended the jubilee as 
curious observers or for the malevolent reasons the Church so feared, although 
where such individuals are described in the diaries their original motivations 
inevitably prefigure a dramatic conversion to the Catholic faith. This was the 
case with a group of German Protestants who came to Rome in 1575 "to make 
fun (according to their usual practice) of the ceremonies and other rites of 
our Church; but they too were touched and compelled in their hearts by such 
vividness of spirit and devotion.”35 

On arrival pilgrims were met at the hospital gates by brothers of the arch- 
confraternity. Chosen specifically for their authority and linguistic ability, it 
was the duty of these officials to discern pilgrims worthy of admission and to 
record their names and places of origin; or, in the words of the chronicler Pom- 
ponio Castani, “to interrogate, observe, and write.”36 Prospective guests were 
required to present written confirmation from their parish priest confirming 


32 Fosi, Convertire lo straniero, 60. 

33 Fosi, Convertire lo straniero, 62-3. 

34 BAV. Vat. lat. 5513, fol. 61r. 

35 BAV, Vat. lat. 5513, fol. 27r: "[...] si burlassero (secondo il lor solito) delle ceremonie et altri 
riti de la nostra santa chiesa, che anco loro furno tocchi et conponti nel core con tanta 
vivacità di spirito et divotione.” 

36 Pomponio Castani, Ragguaglio del numero de peregrini. Et dell'ordine tenuto in riceverli in 
l'hospitale della venerabile Archiconfraternita della Santissima Trinità in Roma, l'anno del 
giubileo 1575 (Rome: 1576), dzv. 
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their place of origin and performance of religious duties. Those not in posses- 
sion of such a document were closely questioned to ascertain their motives. 
This system was aimed primarily at discouraging vagabonds attempting to 
benefit from free hospitality, and while it allowed the officials to identify non- 
Catholics, it was not designed to exclude them from the hospital.?? Oltramon- 
tani without a written permit were often admitted, and like priests were gen- 
erally offered accommodation for longer than Italian pilgrims “because they 
come from distant countries, and in order [that they] be better instructed."58 
Female pilgrims — who entered the hospital via a different entrance to their 
male counterparts — were not questioned since they were deemed to present 
no risk of deception.?? 

Once guests had been granted access to the hospital they were admitted 
into a large central courtyard. Here they were divided into small groups and 
addressed in their native language by fathers of the Company of Christian Doc- 
trine, who explained the nature of the jubilee and ensured they received the 
knowledge necessary to gain the associated indulgence.^? This teaching was 
tailored to the social level of the group. Many pilgrims were illiterate and had 
no knowledge of even the most common prayers, while priests and educated 
individuals received doctrinal pamphlets that they could read to others dur- 
ing the pilgrimage and on their return home. In addition to promoting sound 
Catholic doctrine, teaching provided an opportunity to identify those with he- 
retical beliefs, whose names were recorded and passed on to brothers of the 
archconfraternity. The Breve ragguaglio of 1600 includes a lengthy list of Prot- 
estants discovered by these “fathers of the catechism,” implying that this was 
often a successful method of detection.^! 

The diaries also report several instances in which heretics were only dis- 
covered following their admission to the hospital, indicating that those with 
a basic knowledge of Catholic doctrine were in some cases able to remain 
unnoticed. Protestants were not only permitted but actively welcomed in 
Rome during Holy Years, yet individual circumstances could prompt them 
to conceal their confession: just as papal dispositions that strove to identify 


37 As the diaries attest, vagabonds who posed as pilgrims in order to receive alms and free 
accommodation were a significant problem in early modern Rome. On this subject 
see John M. Hunt, The Vacant See in Early Modern Rome: A Social History of the Papal 
Interregnum (Boston: 2016), 14. 

38 BAV, Vat. lat. 5513, fol. 45r: “per venir di lontani paesi, accio restino piu edificati.” 

39  Castani, Ragguaglio del numero de peregrini, d3v-4r. 

40 BAY, Vat. lat. 5513, fol. 52r. 

41 See BAV, Vat. lat. 5513, fol. 58r. 
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and isolate Italian heretics often led to Nicodemism, foreign visitors may have 
found it more convenient to remain incognito and go about their business un- 
hindered. In 1600 a young Swiss Protestant admitted to a brother of the arch- 
confraternity that he had purposefully disguised himself as a Catholic, but on 
hearing a sermon delivered in the hospital garden he felt compelled to reveal 
himself and convert.42 No less significantly, the vast numbers of pilgrims ar- 
riving at busy times of year could make it impossible for identities to be ef- 
fectively assessed. On Maundy Thursday 1600 the crowd at the hospital gate 
was so large that the brothers had no choice but to allow all to enter without 
recording their names or checking documentation, abandoning any hope of 
offering teaching in the courtyard.*? Even when Protestants were successfully 
identified, excessive crowding could prevent them from receiving due atten- 
tion. A French Protestant who arrived that same day made a sizeable donation 
to the archconfraternity during mealtime in the refectory, but when brothers 
of the archconfraternity attempted to "lead him somewhere to sleep and treat 
him a little better than the others, he moved into the crowd and could not be 
found.’*4 

SS. Trinità's system for identifying Protestants was not always effec- 
tive. While this meant that such individuals could enter the hospital un- 
recognized, it did not necessarily prevent them from receiving attention. 
Pilgrims who had travelled from outside Italy — whether Catholics, Prot- 
estants, or others from beyond the Roman Church - were offered every 
comfort in the course of their stay at the hospital, a principle memorably 
summarized in the Breve ragguaglio as “embracing the oltramontani."^5 
By separating foreign pilgrims from their peers and providing them with 
hospitality, the archconfraternity sought to ensure that potential heretics 
received the treatment and teaching necessary to ensure their conversion. 
However, as the following section explores, these efforts were not always 
successful, nor did they preclude interaction between non-Catholics and 
their Catholic peers. 


42 ASR STP 372.6, 204. 

43 BAY, Vat. lat. 5513, fol. 100r-v; ASR STP 372.6, 106. 

44 ASR STP 372.6, 93-4: “Un eretico franzese di molto garbato, havendo visto tanto bell'op- 
era, servita da tanta nobilita, essendosi posto a tavola li son venute le lagrime sul’occhi 
et non ha voluto magniare; et essendoli passato appresso un fratello della compagnia ed 
la casetta, si é levato da tavola, et chiamatolo da banda, vi ha messi scudi trentacinque 
dentro in oro. Et havendolo voulto menare a dormire et trattarlo un poco meglio dell'altri, 
si è messo tra gente e gente, et non si è piu trovato." 

45 BAV Vat. lat. 5513, fol. 103r: “[...] fare carezze alli oltramontani.” 
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5 Embracing the Oltramontani 


The provision of hospitality to pilgrims was the centrepiece of SS. Trinità's 
work during Holy Years. The monumental task of feeding and accommodat- 
ing hundreds of guests each day commanded large numbers of volunteers and 
great financial expense: in 1575, total expenditure reached 24,148 scudi, a re- 
markable figure given that the archconfraternity relied primarily on charita- 
ble donations.^9 Assisting pilgrims was tied both to the spiritual mandate to 
carry out good works, for which brothers and sisters of the archconfraternity 
were granted indulgences, and to the more pragmatic concern of attracting 
donations. Above all, special regard was to be given to oltramontani, who were 
afforded the best food and accommodation and attended to by members of SS. 
Trinità and prominent Roman citizens. 

Just as pilgrims were closely monitored on their arrival, so too the physi- 
cal space of the hospital was designed to limit and control their movement 
during their stay.^? Detailed architectural plans produced shortly before the 
jubilee of 1600 indicate that male pilgrims entered the hospital via a dedi- 
cated entrance off the Via dei Pettinari, leading towards Ponte Sisto.^? The 
internal courtyard where they were greeted and received teaching lay at the 
physical heart of the hospital complex, flanked on the east and south sides by 
two large refectories with dormitories on the upper floors and on the west by 
the lavatorio where pilgrims’ feet were washed.^? The daily itinerary through 
this space was clearly delineated. Pilgrims were led from the courtyard to the 
lavatorio and then back to one of the refectories for dinner. After they had 
eaten, they were conducted to a dormitory, where they slept two to a bed. 
Female pilgrims took their meals and were accommodated in separate rooms 
adjoining the hospital, initially rented from the Mattei family before being 
integrated into the complex in the 1640s.°° Efforts to limit the mobility of 


46 Borzacchini, "Il patrimonio della Trinità dei Pellegrini," 241. 

47 Onthe architectural history of SS. Trinità see Keyvanian, “Charity, Architecture and Urban 
Development.” For a general overview of the architectural development of hospitals in 
Italy see Carla L. Keyvanian, Hospitals and Urbanism in Rome, 1200-1500 (Leiden: 2015) 
and Hubertus Günther, "Italian Hospitals of the Early Renaissance,” in Public Buildings in 
Early Modern Europe, eds. Konrad Ottenheym, Monique Chatenet, and Krista De Jonge 
(Turnhout: 2010), 383-96. 

48 These designs (ASR STP 461, fols. 8v-gr) were made by the architect Giovanni Paolo Maggi 
in 1597 ahead of work on the Church of SS. Trinità dei Pellegrini, completed in 1616. 

49  Inthe1640sthe courtyard was roofed to form a covered area, with the new large lavatorio 
on the south side. See Keyvanian, “Charity, Architecture and Urban Development,” 185. 

50  Keyvanian, "Charity, Architecture and Urban Development,’ 170. 
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pilgrims only applied to mornings and evenings, which pilgrims spent within 
the hospital, and not to the daytime when they visited the city's churches 
and shrines. 

Mealtimes represented an important point in the daily routine of the hospi- 
tal, bringing together pilgrims, members of the archconfraternity and visitors 
who came to observe and participate in this spectacle. The two main refecto- 
ries could accommodate up to 600, but even so it was often necessary to serve 
pilgrims in multiple sittings.*! Pilgrims were required to leave their distinctive 
staffs outside before entering the refectory and were forbidden from changing 
seats in order to avoid arguments and excessive noise.52 Officers were appoint- 
ed to serve and clear the tables as efficiently as possible, and sermons were 
sometimes delivered when the number of guests did not make this impracti- 
cal. Priests and foreign pilgrims generally ate in the large old refectory adjoin- 
ing the church, where they were to be "separated from the others and better 
treated." 53 

Segregation of this kind meant that Protestants who had been identified on 
theirarrival and those suspected of concealing their heretical beliefs continued 
to be supervised. They were often served by the same brothers each evening 
and received teaching on matters of faith while they ate. Just as significantly, 
the separation of foreign pilgrims from their Italian counterparts contribut- 
ed to the spectacle witnessed by ecclesiastical and aristocratic visitors, who 
were themselves received in the old refectory. In a choreographed display of 
ecumenical unity, oltramontani, however humble, were often seated together 
with high-ranking Catholic pilgrims and served by the guardiani or important 
visitors. These scenes exhibited the archconfraternity's charitable provision 
and portrayed an idealized image of the Universal Church in a fundamentally 
Catholic setting, often attracting significant attention. For instance, on one oc- 
casion in June 1600 


[...] an Armenian bishop arrived with his companion, with two Spanish 
brothers of the Order of Saint Francis, and a very courteous French gen- 
tleman. And with the aforementioned Genevan together in the old refec- 
tory they were given good salads, salami, roasted, boiled and cured meats, 


51 ASR STP 372.8, fol. 129r; Keyvanian, "Charity, Architecture and Urban Development,’ 101. 

52 Cabibbo, "Civilité e anni santi,” 417. 

53  Statutidella venerabile Archiconfraternita della Santissima Trinita de’ Pelegrini, 91: "Sempre 
che si poteva, erano i religiosi separati da gl’altri, et meglio trattati, et somegliantemente 
gli Oltramontani." 
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cheese, and very good white and red wine, served by many gentlemen 
[...] And many people came to see this variety of nations eat.54 


Despite the importance afforded to separating oltramontani from their peers 
at mealtimes, the volume of pilgrims often created logistical difficulties that 
meant the two groups could interact. On feast days and at other busy periods 
meals were served for many hours on end, stretching the archconfraternity's 
resources to the limit, and the segregation of pilgrims had to be abandoned.55 
In later Holy Years there was often insufficient space to house all the pilgrims 
in the refectories, and they ate under varying degrees of supervision elsewhere 
in the hospital and adjoining rented houses.56 Another regular problem was a 
lack of room in the courtyard where pilgrims waited to enter the refectories, 
resulting in the hungry crowds spilling over into the garden and other open 
parts of the hospital. In these spaces pilgrims were able to mix freely, leading 
to confusion before and after meals. In 1600 there were several instances of 
Italian pilgrims mingling with oltramontani in a deliberate attempt to benefit 
from the better treatment that they received.5” The problem was addressed by 
admitting the latter through the oratory gate and only seating them for dinner 
after other pilgrims had left, although reports of similar occurrences in later 
years suggest the issue was not fully resolved.58 

Even when pilgrims were successfully separated mealtimes were a point at 
which interaction between Catholics and non-Catholics could take place. Ol- 
tramontani of various nations were seated together regardless of whether they 
had been identified as heretics and were also at liberty to converse with the 
brothers of the archconfraternity who served them. A remarkable story from 
the untitled diary of 1600 tells of four French Protestants who dined at the hos- 
pital on Good Friday of that year. One struck up conversation with a French- 
speaking brother of the archconfraternity who had been assigned to their ta- 
ble, asking him "if it was true that the Pope received 300,000 scudi every year 
in tribute from whores; and that in Rome no heed is given to adultery, rape, 


54 ASR STP 372.6, 284: "Et hoggi è venuto un vescovo armeno con un suo compagnio, con 
doi frati spagnioli dell'ordine di S. Francesco, et un gentilhomo franzese di molto garbo; 
et con il retroscritto de Ginevra è stato dato da magniare a tutti insiemi nel refettorio 
del Agregate bone insalate, salame, animelli rosto, lesso guaritto, caso, et bonissimi vini 
bianchi e rossi, serviti a molti gentilhomini [...] Et per vedere questa varietà di natione, vi 
è concorsa gran gente a vederli magniare.” 

55 Castani, Ragguaglio del numero de peregrini, dar. 

56 ASR STP 372.8, fol. 129v. 

57 ASR STP 372.6, 37. 

58 Fora similar occurrence in 1650, see ASR STP 372.8, fol. 129v. 
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incest, sacrilege, sodomy and other horrible sins.” The brother replied that 
only good and holy works were done, the whores did not pay a penny in trib- 
ute, and such sins were punished severely, as he would learn if he spoke to any 
of his countrymen living in Rome. Such an inflammatory question indicates 
that some Protestants felt confident to openly ridicule the ecclesiastical es- 
tablishment without fear of reprimand. It is also noteworthy that this conver- 
sation took place in French: a reminder that oltramontani could commandeer 
the archconfraternity's attention by discussing potentially provocative matters 
in their native languages. 

Overnight accommodation of non-Catholics at SS. Trinità allowed them 
to be supervised more consistently. Within the hospital the majority of male 
pilgrims slept in large dormitories above the two main refectories, with fe- 
male pilgrims afforded a single private dormitory. In Holy Years these were 
supplemented by rented houses, and some pilgrims, especially women and 
those of high social standing, were hosted in private homes by members of 
the archconfraternity.9? Though there was no formal provision for oltramon- 
tani to be housed separately, they were often given the best available beds and 
accommodated in smaller rooms that were usually reserved for priests. This 
treatment was generally afforded to members of the nobility or those iden- 
tified as Protestants, ensuring the latter could be both cosseted and closely 
monitored. One of few episodes from the diaries to describe the accommoda- 
tion of pilgrims in detail gives us a sense of the attention that such individuals 
received. Giovanni Facon, the son of two heretics from Savoy who were living 
in Geneva, arrived at SS. Trinità in 1575 having visited the Sanctuary of the Vir- 
gin of Vicoforte and heard of the many miracles performed there.9! Declaring 
his resolution to “abjure the heinous sect of Calvin,” he was given a bed in a 


59 ASR STP 372.6, p. 112-13: "[...] vi son stati quattro franzesi, che è stato detto da chi l'ha 
conosciuti per cosa certa che sono eretici, et per questo son stati trattati un poco meglio 
del'altri. Et essendosi uno di loro, mentre magniavano, messosi a ragionare con m. Pietro 
Iacomello, fratello della Compagnia, il quale sa parlar franzese, di diverse cose l'ha adi- 
mandato tra l'altre se era vero che il Papa habbia trecento milia scudi l'anno di tributo 
dalle puttane, et che in Roma non si tenga conto di adulterii, stupri, incesti, sagrilegii, 
sodomie et altri peccati brutti. Che l'ha risposto che si maravigliava di lui, et di chi gli 
haveva dato da intendere tal cose purche qui non si facevano se non opere bone, e sante, 
concedeva, et che le puttane non pagavano un quatrino, et l'altri peccati si gastigavano 
atrocissimamente, come si possevano informare per la verità, da più di lor paesani che 
dimoravano in questa città, che si é aquietato." 

60 Large storehouses made up with mattresses were also located in Ponte Sisto and across 
the river in Trastevere (Bav, Vat. lat. 5513, fol. 111). Riera reports that one Roman noble- 
woman took 90 women into her house every night (Riera, Historia utilissima, 47). 

61 BAY, Vat. lat. 5513, fol. 52r. 
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small room, and that night visited by several brothers of archconfraternity “to 
confirm his holy purpose.” Extended accommodation could also provide an 
opportunity to monitor new converts and ensure their re-education. On occa- 
sion penitentiary priests at the major basilicas sent heretics who had abjured 
elsewhere to SS. Trinità for their rehabilitation, and female Protestants were 
sometimes housed at the hospital for several months following their conver- 
sion.9? This practice is reported more frequently in later Holy Years, paralleling 
a broader approach to the education of new converts that reached its fruition 
with the establishment of the Ospizio dei Convertendi, aimed specifically at 
Protestants, in 1673.63 

The Holy Year diaries present SS. Trinità's strategy of identifying, isolating 
and rehabilitating heretics through hospitality as a resounding success, yet 
even when such individuals were identified such a strategy did not guaran- 
tee their conversion. This is revealed with particular clarity by two episodes 
reported in the untitled diary of 1600. In June of that year, seven Scottish Prot- 
estants arrived at the hospital and, recognized as heretics, were attended to by 
the Bishop of Umbriatico, Alessandro Filarete.9^ Having had their feet washed 
and having received dinner in the old refectory, the following morning they 
were taken to St Peter's to say confession. Over the next two weeks they re- 
ceived meals both morning and evening and regular visits from Filarete, and 
on 8 July they all converted. A few days later there arrived another group of 
Protestants of mixed nationality"65 The guardiani ordered that they receive 
the same treatment as their predecessors, and money was sent by Paolino Da- 
tario to pay for their upkeep and new clothing. They too were accommodated 
for a period of two weeks; but while one expressed a wish to convert and be- 
come a Capuchin friar, the rest disappear from the record with no evidence of 


62 The 1650 diary states that heretics were often accommodated at the request of peniten- 
tiaries from St Peter and St Paul, who "attested that the pilgrims had abjured the errors of 
heresy and embraced the Catholic truth" (AsR sTP 372.8, fol. 2551.) For female converts, 
see ASR STP 372.8, fol. 159v; fol. 171r. 

63 On the Ospizio dei Convertendi, see Sergio Pagano, “L'Ospizio dei Convertendi di Roma 
tra carisma missionario e regolamentazione ecclesiastica (1671-1700),” Ricerche per la sto- 
ria religiosa di Roma 10 (1998), 353-94, and Ricarda Matheus, Konversionen in Rom in der 
Frühen Neuzeit. Das Ospizio dei Convertendi 1673-1750 (Berlin: 2012). It is noteworthy that 
such treatment was not afforded to recent converts from Judaism and Islam, who were 
invariably sent to the House of Catechumens. For an overview of the development and 
function of catechumen houses in early modern Italy, see Peter A. Mazur, Conversion to 
Catholicism in Early Modern Italy (New York: 2016), 18-42. 

64 ASR STP 37.6, 295. 

65 ASR STP 37.6, 304. 
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their conversion. Like many others who passed through the hospital without 
leaving a trace, they were not swayed by the charity they received. 


6 Devotion and the Image of Christian Unity 


The pilgrimage to Rome represented the apex of the spiritual life for the ma- 
jority of those who passed through SS. Trinità. In addition to worshipping at 
many of the most important holy sites in Christendom, in Holy Years pilgrims 
were granted a special plenary indulgence provided they visited the city's four 
major basilicas, made a sacramental confession and received communion in 
the state of grace.99 The significance of these devotions varied among non- 
Catholic pilgrims, who were nevertheless required to participate throughout 
their stay at the hospital. For those who had travelled to Rome to confirm their 
conversion, such acts marked the end of their former life and transition to the 
Catholic faith. Others — such as Eastern Orthodox Christians — did not share 
the Catholic doctrine of indulgences, but they still travelled as pilgrims in sig- 
nificant numbers. The prospect of charitable assistance and curiosity about 
Rome were also motivations that crossed confessional boundaries. Neverthe- 
less, some Protestants travelled to the capital of Roman Catholicism with more 
malicious intentions. Catholic concern about this was such that the Spanish 
Carmelite Jerónimo Gracián felt compelled to clarify in his 1599 treatise on the 
Roman jubilee that 


the heretic who goes on pilgrimage with the intention of snidely mutter- 
ing and ridiculing the Church's ceremonies will not receive the [jubilee] 
indulgence.®” 


For SS. Trinita, the importance of involving non-Catholics in its devotional ac- 
tivities was twofold. First, and perhaps foremost, the piety of the Roman church 
was seen as a powerful tool that would inevitably lead heretics to convert. De- 
votion also represented an important means for the archconfraternity to affirm 
its institutional identity and advertize its charitable works to the Roman pub- 
lic. The ritual washing of pilgrims' feet, the everyday work of guiding pilgrims 


66 X Elizabeth Tingle, “Indulgences in the Catholic Reformation,’ Reformation & Renaissance 
Review 16, no. 2 (2014), 181-204, 199. 

67 Jerónimo Gracián, Trattato del giubileo dell'anno santo (Rome: 1599), 233: “L'Eretico che và 
in pellegrinaggio con intentione di mormorare, e farsi beffe delle cerimonie della Chiesa, 
non guadagna l'indulgenza." 
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around Rome, and major processions on key holy days throughout the year all 
offered tangible evidence of the integration of non-Catholics into the embrace 
of the Roman church. This projection of confessional uniformity was central to 
the archconfraternity's strategy of self-promotion, but it demanded the accom- 
modation of participants whose beliefs were diverse and often unknown. 

Nowhere was the projection of uniformity more evident than in the arch- 
confraternity's hallmark ritual foot-washing. Before or after dinner on the 
evening of their arrival, pilgrims were led to the large lavatorio to have their 
feet washed by members of the archconfraternity and visiting delegates. This 
ritual modelled the charitable example of Christ and purified pilgrims before 
they visited the holy sites. An expression of corporate devotion, it also con- 
tinued the programme of teaching begun in the hospital's courtyard. While 
their feet were washed, lay pilgrims were required to make the sign of the cross 
and to say three Pater Nosters and three Ave Marias, prayers essential for the 
itinerary around Rome's churches. Priests meanwhile were expected to say 
or sing psalms and hymns and were given devotional texts printed in several 
languages.®® Accounts of this daily ceremony often highlight the presence of 
foreigners and pilgrims from beyond the Catholic Church, revealing a tension 
between individual expressions of faith and the dissemination of Catholic 
doctrine. The author of the Breve ragguaglio, for example, describes 


[...] Greeks, Arabs, Germans and others saying prayers in their own lan- 
guage, listening to our brothers tell them how after acquiring the holy jubi- 
lee they must govern for the future, living in the grace of the Lord. And just 
as they had been washed on the outside, so through holy confession, con- 
trition and repentance of sins they must cleanse themselves internally.89 


The ritual also provided a means to display the conversion of non-Catholics 
to observers. In 1600, the great-grandson of John Calvin, Stephen Calvin — 
whose conversion at the jubilee was proclaimed as a great triumph - visited 
the hospital to wash pilgrims’ feet in front of large crowds."? Papal visits during 
Holy Years were also a regular occurrence. When Innocent x attended in 1650, 
twelve pilgrims "from the most distant countries" were selected to have their 


68 BAV, Vat. lat. 5513, fol. 67r; Jones, Altarpieces and their Viewers,295. 

69 BAV, Vat. lat. 5513, fol. 69v-7or: “[...] sentendoli Greci, Arabi, Germani et altri dire le ora- 
tioni nella loro lingua ascoltando li recordi de nostri fratelli come preso il santissimo giu- 
bileo, si debbano per loro salute governare per l'avvenire, vivendo in gratia del signore, et 
si come restano lavati fi fuora, cusi interioramente con la santissima confessione contri- 
tione et penimento de peccati vogliano lavarsi dentro." 

70 ASR STP 372.6, p. 204. See also Fosi, Convertire lo straniero, 60-61. 
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feet washed; one of these, a German Protestant, abjured and was absolved by 
the pope himself.” There are also some limited references to Muslims and Jews 
witnessing foot-washing and in one exceptional case being moved to convert, 
although it seems entirely plausible that this was deliberately choreographed 
as part of the carefully arranged spectacle.7? 

The devotional climax of pilgrims' stay in Rome was the itinerary around the 
four major basilicas, known as the Four Church Pilgrimage. Each morning 
throughout the Holy Year, Italians and oltramontani alike were led by brothers 
of SS. Trinità to St Peter's, the starting point of this route. Foreign pilgrims were 
encouraged to participate in sung hymns in order to "become used to the Ital- 
ian and Latin tongues, though they might be African, Indian, Moor, Muscovite, 
English, or from other further provinces." On arrival at St Peter's they were 
shown the basilica's chief relics, which were described in Latin and Armeni- 
an for the benefit of those who did not speak Italian, and encouraged to pray 
before the various altars."? Printed guidebooks contained specific individual 
prayers to be said in each of the four churches and at specific shrines, although 
pilgrims with no reading knowledge of Latin or Italian were encouraged to re- 
peat the Pater Noster and Ave Maria five times at each holy place.?6 In order 
to satisfy the requirements of the jubilee indulgence, confessors speaking var- 
ious languages could be found in each of the churches, and communion was 
offered several times each day. 

For some non-Catholics, the pilgrimage itinerary was a powerful devo- 
tional experience. The Breve ragguaglio describes a German Protestant who 
had travelled to Rome in the company of three Catholics."7 Their arguments 


71 ASR STP 372.8, p. 136; Giovanni Simone Ruggieri, Diario dell'anno del santissimo giubileo 
1650 (Rome: 1651), 75. 

72 SeeBav,Vat.lat.6822,278-279: “[...] et vistosi questa matina tanti Pellegrini et Compagnie 
vi è stata tanta gran gente a vedere, che è stato necessario per posser servire mandame 
fora et serrar le Porte. Et in particulare vi sono stati infiniti Hebrei, et Hebree venendovene 
spessissimo. Riera reports that in 1575 29 Jews “and other infidel observers" witnessed the 
washing of pilgrims' feet and expressed a desire to convert; they were subsequently taken 
to the catechumen house (Riera, Historia utilissima, 105). 

73 Still practiced today, the Four Church pilgrimage entailed passing through the Holy Year 
doors of St Peter's, St John Lateran, San Paolo fuori le Mura, and Santa Maria Maggiore, 
Other pilgrims followed the Seven Church Pilgrimage, revitalized in the 1550s by Filippo 
Neri, which also included Saint Sebastian, Saint Lawrence, and Holy Cross in Jerusalem. 
For both the Four Church and Seven Church pilgrimages see Wisch, "The Matrix." 

74 Statuti della venerabile Archiconfraternita della Santissima Trinita de’ Pelegrini, 105. 

75 Pientini, Le pie narrationi, 146. 

76 Jones, Altarpieces and their Viewers, 301. 

77 BAV, Vat. lat. 5513, fol. 25v. 
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and reasoning failed to convince him to turn to the Catholic faith, but when 
he participated in the pilgrimage he was immediately moved to convert on 
account of having seen “such a great union of peoples all believe and wor- 
ship one God in the same church.” However, regular references in the diaries 
and other jubilee accounts to impious pilgrims who “ridiculed the Church's 
rites and ceremonies” indicate that this was not always the case — or indeed 
that the crowd's behaviour could be interpreted in more than one way."? In 
streets and churches constantly crowded and filled with myriad distractions 
it was difficult to supervise pilgrims closely. The handful of brothers assigned 
to conduct pilgrims around the churches often had to contend with large 
numbers of charges, who were sometimes left at St Peter's to continue their 
devotions independently"? On their return to the hospital on the second 
and third evenings of their stay, pilgrims were required to present an attes- 
tation that they had confessed and taken communion, but forgeries of these 
documents abounded and it was often impossible for them to be effectively 
checked.®° 

The drive to integrate non-Catholic pilgrims into SS. Trinita’s devotional 
programme is embodied most clearly by their involvement in the archconfra- 
ternity's public processions.?! These events took place at key points of the litur- 
gical year, with the most significant on the archconfraternity's patronal feast 
of Trinity Sunday and during Holy Week, and in Holy Years commanded sig- 
nificant expenditure and many thousands of participants.®? Visiting pilgrims 
were required to join the brothers and sisters in donning the archconfraterni- 
ty's characteristic red sack and walking through the streets to St Peter's, singing 
hymns and accompanied by music. Both civic and devotional in nature, these 
carefully directed spectacles played a crucial role in broadcasting SS. Trinita’s 


78 BAV, Vat. lat. 5513, fol. 27r. See for example Pientini, Le pie narrationi, 213; Pierre Matthieu, 
Histoire de France et des choses mémorables, advenues aux provinces estrangeres durant 
sept années de Paix (Paris: 1605), 501. 

79  On16 January 1600, for instance, six brothers of the archconfraternity led 620 men and 60 
women to the four churches (ASR STP 372.6, 55.). 

80 ASR STP 372.8, fol. ugr; fol. 157r. 

81 On pilgrimage processions see Christopher Black, Church, Religion and Society in Early 
Modern Italy (Basingstoke: 2004), 217-222.; Maria Antonietta Visceglia, La città rit- 
uale: Roma e le sue ceremonie in eta moderna (Rome: 2000), 255-70. On SS. Trinità's 
processions see O’Regan, “Processions and their Music in Post-Tridentine Rome.” 
For their representation in print, see Rose Marie San Juan, Rome: A City out of Print 
(Minneapolis: 2001), 109-19, and Wisch, "The Matrix,” especially 280-81. 

82 Itis reported that 9,000 pilgrims participated in the Ascension Eve procession of 1575 
(Riera, Historia utilissima, 100) and 16,000 on Good Friday 1625 (Visceglia, La citta 
rituale, 260.). 
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institutional identity to the Roman public, who lined the streets and paid for 
the best views from windows and balconies.83 

SS. Trinità's processions struck an unusual balance between the collective 
anonymity of participants and the prominence of oltramontani. Dressed iden- 
tically and with their faces obscured by large hoods, pilgrims were visually in- 
distinguishable from each other, integrated into the broader collective of the 
archconfraternity. However, in contrast to the Four Church itinerary where 
pilgrims joined together in Latin and Italian hymns, here they were grouped 
together by nationality and encouraged to sing in their own language. Reports 
of this spectacle universally emphasize the multilingual nature of its partici- 
pants. The author of the Breve ragguaglio proclaimed that: 


It gives infinite solace to see so many pilgrims walking in procession 
through the streets to St Peter's, to hear and see the nations in each of their 
languages singing litanies of the Lord and the Glorious Virgin, psalms, 
hymns and their other devotions. Here are Italians, French, Spanish, Ger- 
mans, Hungarians, Slavs, Swiss, Armenians, Greeks and all the nations.84 


Conforming to a common Catholic trope, the Saxon aristocrat Christoph von 
Rantzau attributed his conversion during the jubilee of 1650 to the moving 
sight of the archconfraternity’s processions, in which the unity of “men and 
women of every language” contrasted with Protestant division.85 Yet while the 
Holy Year diaries go to great lengths to represent these displays as the pinnacle 
of jubilar unity, reuniting prodigal heretics under the standard of the Roman 
Church, they concealed a wide range of religious beliefs. Whether the many 
voices and languages of worshipping participants joined together in unified 
melody or, in the words of the chronicler Giacinto Gigli, “formed a dissonant 
and strange music" was little more than a matter of perspective.8$ 


83 Black, Church, Religion and Society in Early Modern Italy, 219. As Edward Muir notes, the bound- 
ary between participants and spectators was often permeable in early modern processions 
(Muir, “The Eye of the Procession: Ritual Ways of Seeing in the Renaissance,” in Ceremonial 
Culture in Pre-Modern Europe, ed. Nicholas Howe [Notre Dame: 2007], 129-53, 130-31). 

84 Bav, Vat. lat. 5513, fols. n2r-v: “Da infinita consolatione quando si vedeno li pellegrini 
andare in tanto numero in processione a S. Pietro per le strade in sentire, et vedere le 
nationi divise seperatamente nella sua lingua cantare letanie del sig.re et gloriosiss.a 
vergine, salmi, himni, et altri loro devotioni. Ivi sono italiani, franzesi, spagnoli, todeschi, 
ungari, schiavoni, squizzari, armeni, greci, et de tutte le nationi." 

85 Christoph von Rantzau, Christophori Ranzovii equitis holsati epistola ad georgium ... qua 
sui adecclesiam catholicam accessus rationes exponit (Rome, 1662), 27: “cum hic omnes 
gentes omnesque linguae unius fidei et caritatis vinculo socientur.” 

86  Visceglia, La città rituale, 260. 
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Non-Catholic pilgrims were a constant presence at SS. Trinità in the jubilee 
years of the late 16th and 17th centuries. As the Holy Year diaries demonstrate, 
engaging with these individuals through charitable provision was fundamen- 
tal to the institution's identity. Stories of Protestant converts reported in the 
Holy Year diaries offered clear evidence of the value of the archconfraternity's 
endeavours, while the presence of other Christians from beyond the Roman 
Church contributed to an appealing display of ecclesiastical unity. By the end 
of the period discussed in this essay, SS. Trinità was dominant within Rome's 
civic and religious landscape. Even as the numbers of pilgrims visiting the city 
gradually dwindled, it continued to accommodate both Catholics and non- 
Catholics throughout the 17th and 18th centuries.?" Its legacy can also be seen 
in the establishment of the Ospizio dei Convertendi and other similar institu- 
tions elsewhere in Italy, such as the Milanese Ospizio de' Melani, which also 
accommodated oltramontani travelling towards Rome.88 

Despite their self-promotional nature, the diaries of SS. Trinità dei Pellegrini 
offer an insight into the difficulties the archconfraternity faced in identifying 
non-Catholics and controlling their movement. Legitimately fluid religious 
identities, alongside deliberate attempts to subvert authority, meant that Prot- 
estant pilgrims often went undetected; in Holy Years the sheer volume of those 
accommodated at SS. Trinità also frustrated attempts at control. Dedicated to a 
transient community of pilgrims and with a specific mission to those from be- 
yond Italy, the hospital was an intrinsically permeable space whose temporary 
inhabitants often remained unknown. While the vast majority of these visitors 
have inevitably been lost to history, the Holy Year diaries allow fleeting glimps- 
es of those who moved against the dominant currents of post-Tridentine Ca- 
tholicism. Further investigation might seek to chart the trajectories of the rel- 
atively few non-Catholics explicitly identified in the diaries in order to gain 
a sense of their wider mobility within the city and uncover interactions with 
other ecclesiastical and lay bodies, as well as to gauge the efficacy of SS. Trin- 
ità's efforts to bring about sincere and lasting conversion. 

The diaries also reveal that pilgrims from beyond the Catholic Church ex- 
perienced SS. Trinità in markedly different ways. Some travelled to the hos- 
pital in order to confirm their spiritual rebirth or were convinced to abjure 


87 The archconfraternity's Holy Year diaries and other records for this period remain rela- 
tively unexplored and represent a potentially valuable source for future research. 
88 Mazur, Conversion to Catholicism, 55-56. 
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during their stay in Rome. Other targets of conversion remained unmoved by 
the archconfraternity's charity or were able to blend in unrecognized among 
the mass of pilgrims. Although foreigners of other confessions were generally 
singled out for specific attention, this was not necessarily directed at proselyt- 
ism. Non-Latin Christians such as Armenians and Greeks were rarely regarded 
as potential converts, though they too were exposed to the dissemination of 
Catholic orthodoxy and co-opted into the archconfraternity's displays of ec- 
umenical unity. As we have seen, the Holy Year diaries provide only limited 
information about the presence and experiences of Eastern Rite Christians at 
the hospital; it is to be hoped that future research, drawing on sources of the 
kind identified by Cesare Santus in this volume, will shed further light on the 
interaction of such individuals with SS. Trinità. Nevertheless, it remains clear 
that in bringing together visitors of different nationalities and religious beliefs 
the archconfraternity was in many ways a microcosm of early modern Rome: a 
city Fosi succinctly describes as "an agglomeration of nationes that lived at 
once together and apart.”89 

This contradiction is neatly encapsulated in a broadside dedicated to SS. 
Trinità and published during the 1650 jubilee by Francesco Bosoni (Figure 
3.1).9° Offering an overview of the archconfraternity's charitable provision for 
pilgrims, Bosoni's text is accompanied by a series of twelve engraved scenes. 
The first depicts the reception of pilgrims by members of the archconfraterni- 
ty, echoing the text's description of the recording of names and nationalities 
and the teaching of doctrine jubilee "in all languages, adjusted to the intelli- 
gence of each individual" In the remaining images, however, distinctions of 
nationality and belief disappear altogether?! Separated only by gender, the pil- 
grims are depicted benefitting from hospitality and accommodation, under- 
taking the Four Church pilgrimage, and receiving a pontifical blessing, before 
their return to SS. Trinità to reflect on their devotions. Essentially identical in 
their composition, the final four scenes echo the uniform appearance of the 
pilgrims they portray but disguise their fundamental diversity. The image is 
one of a universal Christian community that is at once eternal and temporary, 
unified and fragmentary. 


89 Irene Fosi, “Roma patria comune? Foreigners in Early Modern Rome,’ in Art and Identity in 
Early Modern Rome, eds. Jill Burke and Michael Bury (Aldershot: 2008), 27-43, 27. 

9o Francesco Bosoni, Relazione delle funzioni principali che si esercitano dalla nobilissima 
Archiconfraternità della Santissima Trinità di Roma (Rome: 1650). On this woodcut, see 
San Juan, Rome: A City out of Print, 17-19. 

91 San Juan, Rome: A City out of Print, 70. 
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FIGURE 3.1 Francesco Bosoni, Relazione delle funzioni principali che si esercitano dalla 
nobilissima Archiconfraternità della Santissima Trinità di Roma (Rome: 1650) 
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CHAPTER 4 


Between Conversion and Reconquest 
The Venerable English College between the Late 16th and 17th Centuries 


Irene Fosi 


1 Rome's Composite Society 


Mobility, immigration, and the continued or transitory presence of foreigners 
were constants in Roman society. Even following the Reformation and the Sack 
of Rome (1527), students, men of letters and science, merchants, artists and 
curious travelers continued to arrive in and pass through the city. It remained 
an attractive destination for those seeking their fortune. In Rome, one might 
hope to survive and even prosper thanks to the charitable network of confra- 
ternities, hospitals, churches and monasteries. The employment market was 
also varied and richer than other cities on account of the papal court, as well as 
those of cardinals and nobles. Among foreigners, this market primarily attract- 
ed male immigrants due to the constant construction of new buildings and the 
increasing demand for servants among nobles and cardinals.! 

At the end of the 16th century, Rome's population numbered around 
100,000, a figure that remained relatively stable throughout the following cen- 
tury, even following the plague of 1656-57.? Numerous sources help to paint a 
picture of foreigners' complex position within Roman society. Statutes defined 
their judicial status; criminal and civil judicial sources, notarial acts, the rolls 
of cardinals and the papal military, and, above all, parochial sources reveal the 
nature of the significant foreign presence within the urban fabric. Other doc- 
uments, such as the Decreta of the Holy Office, permit serial analysis (names, 
provenance, reasons for the interest of the Tribunal of the Faith) where they 
are uninterrupted and not incomplete. Sometimes it is possible to trace the 
itineraries of specific individuals. However, it remains difficult to delve deeply 


1 Eleonora Canepari, “Cohabitation, Household Structures, and Gender Identies, I Tatti Stud- 
ies 17 (2014), 131-154. 

2 Eugenio Sonnino, Popolazione e società a Roma dal medioevo all'età contemporanea 
(Rome: 1998); Eugenio Sonnino, “Cronache della peste a Roma: Notizie dal ghetto e lettere di 
Girolamo Gastaldi (1656-1657),” in La peste a Roma (1656-1657), ed. Irene Fosi (special issue 
of Roma moderna e contemporanea 14 [2006)], 35-74). 
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into the veiled and transient world of travelers, who left no trace unless they 
in some way came into contact with the numerous institutions — charitable or 
repressive — present in early modern Rome. 

In the second half of the 16th century, the papal authorities sought in vain 
to protect against the infection of heresy by prohibiting foreign ‘heretics’ from 
entering and remaining in Rome, as well as in Italy as a whole. The faithful 
were required to denounce those already present to the appropriate authori- 
ties: confessors, inquisitors, or ordinary clergy. Any heretics discovered would 
be subject to latae sententiae excommunication at the hands of the Inquisi- 
tion: because they had been baptized, they came under the jurisdiction of the 
Church. The inevitable outcome was either exile or abjuration. Imprisonment 
in the cells of the tribunals of the faith awaited those who were stubborn in 
their error and decided to remain in Catholic territory. These were the princi- 
pal sanctions of the canon law Contra Haereses, which was reinforced in the 
16th century by Pius v's bull In Coena Domini (1568) and reaffirmed by Gregory 
XV's constitution Romani Pontificis of 2 July 1622.3 As a further measure, Ital- 
ians were forbidden from travelling to countries infected by heresy and from 
maintaining relationships (even of an economic nature) with the inhabitants 
of such territories. 

The reality of the situation was different, or at least more varied and nu- 
anced. In the years after the most violent conflict with the Protestant world, 
it became less dangerous to maintain non-Catholic belief within the Italian 
States, even in Rome itself. Foreign heretics nevertheless had to be careful 
not to provoke scandal. Above all, 'divergent' belief — that is, heresy according 
to Catholic orthodoxy — was not to be revealed or communicated to others 
through proselytising, even involuntarily. Heretics, and particularly foreigners, 
were not permitted to be socially visible, to form ‘communities, or to define 
themselves as institutionally recognised religious minorities, as was the case 
in much of Europe during the 19th and 20th centuries. 

As studies of the increasingly prevalent practice of travel to Italy have iden- 
tified, the turn of the 17th century saw a change in attitudes towards foreign 
heretics who passed through Italy and arrived in Rome. Sir Henry Wotton, the 
ambassador to Venice, observed in a letter of 1605 to Sir Robert Cecil that times 
had changed: the life of an English Protestant arriving in Rome no longer de- 
pended chiefly on the disposition of Cardinal William Allen.^ Things were not 
as they had been during the pontificate of Sixtus v (1585-1590), thanks to his 


3 Bullarum, diplomatum et privilegiorum Sanctorum Romanorum pontificum, X11 (Turin: 1867), 


708—709. 
4 Bede Camm, oss, William Cardinal Allen: Founder of the Seminaries (London: 1908). 
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successor Clement VIII (1592-1605) who “began not only permission and con- 
nivancy, but invitation and allurement of all nations promiscuously.”> Wotton 
considered this open attitude to be dangerous, but his observations are con- 
firmed by various sources other than travel accounts, in which the experience 
of the journey through Italy was often refashioned at a later date. 

Sources such as parish registers indicate that many foreigners arriving from 
northern Europe were Protestants who did not convert but were nevertheless 
able to stay in Rome without difficulty. The system of control established by ap- 
ostolic constitutions was not always sufficient to verify identity or confession. 
This same papal policy strongly encouraged Nicodemism. The ability to su- 
perficially integrate, to disguise oneself, avoid scandal, and pretend to profess 
the Catholic faith allowed heretics to be accepted, even where the eye of the 
Inquisition was most watchful. Recent studies have dramatically changed our 
understanding of the rigid control and systematic repression of foreigners, es- 
pecially during the 17th century. The application of rigid papal norms, which 
remained in force during the 17th and 18th centuries, was neither constant nor 
coherent. The Decreta of the Holy Office demonstrate that such inconsistency 
resulted from internal aspects of papal politics in Rome, international politi- 
cal relations, the social condition of foreigners brought before the tribunal of 
the faith, economic motivations, and networks of solidarity and protection in 
Rome or other places. 

Those arriving in Rome from the different corners of the Peninsula — but 
also from other European countries — could establish relationships with their 
countrymen and become part of a community, a natio." Shared identity meant 
stability and security, and eventually dissolved the negative characteristics that 
were often attributed to immigrants. Foreigners who associated with a confra- 
ternity or a national hospital were no longer perceived as inhabiting a hinter- 
land between marginality and integration. Even if only for a brief time, they 
became members of a community that conformed to rules and inhabited well 


5 John Walter Stoye, English Travellers Abroad 1604—1667: Their Influence in English Society and 
Politics (London: 1952), 12. 

6 Irene Fosi, Conversion, Inquisition and Foreigners in Baroque Rome (Leiden: 2020); Angela 
Groppi, “Concorrenza economica e confessione religiosa: Mercanti cattolici contro calvinisti 
e luterani nella Roma dei papi (secoli XVII-XVIIT)," Quaderni Storici 51, no. 152 (2016), 471- 
502. A different picture of the control of foreigners is offered in Peter Schmidt, “L'inquisizione 
e gli stranieri," in L'Inquisizione e gli storici: Un cantiere aperto (Rome: 2000), 365-372. 

7 For the multiple functions of the national churches, see Alexander Koller and Susanne 
Kubersky-Piredda (eds), Identità e rappresentazione: Le chiese nazionali a Roma, 1450-1650, 
(Rome: 2015); Antal Molnar, Giovanni Pizzorusso, and Matteo Sanfilippo (eds.), Chiese e na- 
tiones a Roma: Dalla Scandinavia ai Balcani. Secoli XV-XVIII (Rome: 2017). 
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identified spaces within the urban context. They could therefore be controlled 
by the increasingly cautious authorities, which sought to protect against the 
dangers of heretical infiltration. 

Foreigners did not always become members of their national communities. 
New arrivals from the various Italian states did not necessarily seek out coun- 
trymen already present in Rome, but for those from north of the Alps this was 
the primary means of integration within the host city. Shared language, cus- 
toms, and letters of recommendation — at least for those bearing them — were 
inevitably the most secure vehicles of communication and mediation between 
the oltramontano and the city. For many such individuals, Rome remained a 
'transit' city: a stage on the migratory path, which in some cases returned to 
their country of origin. The need to form relationships with others who spoke 
the same language was, as it remains now, an anthropological constant. Com- 
munication in the native tongue surmounted social differences and allowed 
individuals to share their story with others who, directly or less so, were famil- 
iar with their homeland, its cities, the conditions in which its population lived, 
and their customs and culture. National communities within the urban fabric 
were, as they continue to be today, points of reference for immigrants, particu- 
larly those unfamiliar with the language of the host city and unable to count 
on existing connections there. 

This chapter will present a specific institution — the Venerable English Col- 
lege — which remained a reference point for those arriving in Rome to con- 
vert, fleeing the persecution of Catholics that typified Elizabethan politics, or 
on journeys motivated by curiosity, necessity, or commercial concerns. The 
conversion of 'heretici Angli' was undertaken in tandem with the Holy Office 
and, later, the Ospizio dei Convertendi, founded in 1673. However, as the sources 
reveal, the ‘national’ dimension prevailed in the College's policy of welcome 
and hospitality: heretics were also welcome there, provided they were “angli.” 


8 The hospice for “poor, infirm, needy and wretched persons from England,” dedicated to the 
Holy Trinity and St Thomas, was founded in 1362 by the English couple John and Alice Shep- 
herd. The bibliography on the College is not especially rich and rather fragmented; in many 
cases, it is apologetic in character. For an overview, see Michael F. Williams, The Venerable 
English College, Rome: A History (Gateshead: 2008); Serena Veneziani, "Viaggiatori, pellegrini 
e studenti: Il Collegio Inglese di Roma tra ‘500 e ‘600,’ in Viaggiando, viaggiando: Personag- 
gi paesaggi e storie di viaggio, ed. Francesca De Caprio (Viterbo: 2006), 45- 81. The latter 
analyses the presence of visitors in the College (including from a qualitative perspective) on 
the basis of the Pilgrim Book, comparing the manuscript with the version edited in Henry 
Foley, Records of the English Province of the Society of Jesus, rv (London: 1880), 548-651. On 
the church, see M. O'Connor (ed.), The Church of the English College in Rome: Its History, its 
Restoration (Rome: 2009), which contains a rich bibliography. 
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The hope of their conversion was postponed to a later moment, entrusted to 
the fathers of the College and only later to the Holy Office and Ospizio dei Con- 
vertendi. This policy was not always uniform. Events at the College mirrored 
those in Europe and the British Isles, particularly confessional tensions and 
the relationship of English monarchs with the papacy; but this reflection of 
Europe's political and confessional circumstances was not limited to the Col- 
lege. Rome, with its composite and global character and the presence of many 
foreign components, became an echo chamber for the rest of Europe and, lat- 
er, the world. 


2 The Venerable English College: Welcome, Mission, Espionage 


Founded in the Middle Ages as a hospice for pilgrims, the College was 're- 
founded’ by Gregory X111 (1572-85) with the bull Quoniam Divinae Bonitati of 
1 May 1579 as a seminary to prepare priests for the spiritual reconquest of an 
England that had fallen into heresy. It also offered assistance to English Catho- 
lics fleeing persecution or in exile, as well as those who had lost goods or con- 
verted to the ‘papist’ religion. With Elizabeth's ascent to the throne in 1558, and 
particularly following her excommunication in 1570, numerous subjects of the 
“pretender” queen — both notable and unknown - fled to the continent, many 
of them seeking refuge in Rome. Some of these were welcomed at the curia, 
received assistance from cardinals, and strove to transform the old pilgrims' 
hospital into a structure capable of responding to the new needs of a Christen- 
dom riven by religious conflict. 

It was difficult and dangerous for English subjects to undertake a journey 
to the capital of Catholicism. Merchants and students required permission 
in order to travel to Rome. Equally difficult, or even impossible, was the 
continuation of the pilgrimage tradition that remained an important as- 
pect of English Catholic devotion.? Pilgrimage to the city containing the 
tombs of the apostles was destined to assume a strong symbolic value in 
a period of religious conflict. Travelling to Rome signified arrival in a safe 
port, regardless of whether the journey resulted in the loss of goods, the 
breaking of family ties, or even martyrdom. For some, difficult political cir- 
cumstances and confessional tensions transformed pilgrimage into exile. 
In the scathing polemic against the devotional practices of the Catholic 
tradition, pilgrimage was subject to ferocious criticism, and Rome and its 


9 Judith Champ, The English Pilgrimage in Rome. A Dwelling for Souls (Leominster: 2007). 
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image were associated with the negative traits already present in Protestant 
pamphleteering.!? 

An emblematic example of this trend is The English Romayne Life of An- 
thony Munday, who visited the city and the English College in the very year 
of its refoundation.! Munday's work ridiculed aspects of pilgrimage such as 
the visiting of the seven churches, and was a polemical response to Gregory 
Martin's Roma Sancta, which on the contrary sought to defend and promote 
the tradition of pilgrimage following the solemn celebration of the Holy Year 
of 1575. A part of the latter work was published posthumously, together with 
some letters addressed to members of his family who had converted to Protes- 
tantism.!8 Cardinal Allen and other members of the College did not publish it 
since they did not want to further inflame anti-Catholic sentiment in England 
at a particularly difficult time for the recusant community.!4 It strongly under- 
lined the presence of pilgrims welcomed by the College, revealing the constant 
presence of those who defied prohibition and danger to their own life in order 
to undertake the journey to Rome.!? Thus, for example, on 20 December 1649, 
it records the arrival of John Somerset "peregrinus." 6 Rome was only one stage 


io Robert W. Scribner, For the Sake of Simple Folk: Popular Propaganda for the German 
Reformation (Oxford: 1994, 2nd ed.); Adam Morton, “Punir le pape: Honte, satire et action 
performative dans la polémique anticatholique anglaise au temps de la Réforme,” in 
Usages et stratégies polémiques en Europe au temps de l'humanisme (XIV** — premier XVII* 
siécles), eds. Marie Bouhaik-Gironès, Tatiana Debbagi Baranova, and Nathalie Szczech 
(Berne: 2016), 105-121. 

11 Anthony Munday, The English Romayne Life (London: 1582). 

12 Gregory Martin, Roma Sancta (1581), ed. George B. Parks (Rome: 1969). 

13 A treatyse of Christian Peregrination, written by M. Gregory Martin Licentiate and late 
reader of divinitie in the Englishe Coleadge at Remes (Paris: 1583). 

14  SeeEamont Duffy, "The Mind of Gregory Martin,’ in idem, Reformation Divided: Catholics, 
Protestant and the Conversion of England (London: 2017), 168-202. 

15  On28 November 1649 it is noted: "Venerunt huc tres Peregrini Robertus Thorner, Otho 
Michael et Robertus Burtonus et acceperunt singuli una vice 6 Julios, et alii vice alios 
sex.”: Archivum Venerabilis Collegii Anglorum de Urbe (hereafter AvcAU), Liber 282, 158. 
I thank Stefano Villani for his assistance in allowing me to consult the transcription of 
the first Pilgrim Book he is preparing with Edward Chaney for a forthcoming edition. 
Translations from Latin, where present, were made by these two scholars. 

16 Onzo December of the same year it is noted that “ad nos venit nobilissimus Peregrinus 
Baro Johannes Sommersettus [John Somerset, victim of the Popish Plot of 1678], man- 
sitque nobiscum usque ad 14 februarij sequentis, singulari nimirum exemplo omnibus 
domesticis ob frequentem Crationem spiritualia colloquia, et perpetuam humilitatem. 
Discedens hierosolymam cogitabat. [The Lord Somerset, December 20. This most noble 
pilgrim came to us and remained until February 14 following, affording a remarkable 
example to all the College for his constant habit of prayer, spiritual conversations and 
humility. On leaving us, he thought of proceeding to Jerusalem.]": AVCAU, Liber 282, 159. 
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of the pilgrimage of pious nobles, who demonstrated the strength of this prac- 
tice to members of the College through their willingness to continue onwards 
to the other holy city, Jerusalem. It was an efficient means to underline the 
extent to which medieval pilgrimage remained alive, uncorrupted by contem- 
porary confessional struggles. 

The transformation of the old hospice for English pilgrims into an institu- 
tion preparing future missionaries for the religious reconquest of England took 
place against the background of Gregory x111’s conversion policy. Numerous 
colleges with a parallel function were established in Rome, joining others al- 
ready present, such as the German College, to which the Hungarian College 
(1552) was later added. Pope Boncompagni also instituted nine nunciatures — 
the so-called Reformation Nunciatures, including the Nunciature to Cologne — 
which functioned as outposts for the difficult reconquest of territories of the 
Holy Roman Empire claimed by Protestants. Entrusted to the Jesuits in the 
spring of 1579, the English College benefitted from the assistance of Cardinal 
Giovanni Morone, Protector of England after Reginald Pole. Most significant, 
however, was the decisive action of Cardinal William Allen (1532-94), a true 
spokesperson and defender of English Catholics and the diaspora during the 
papacy of Sixtus v (1585-90).!7 Allen arrived in Rome on 4 November 1585 and 
remained at the College on a stipend of 19 scudi each month until 7 August 
1587, when he was made a cardinal.!8 Following the resolution of the conflict 
between Welsh and English factions, both of which were combative in defence 
of their identity and power within the institution, the College enjoyed a peri- 
od of internal peace during the protectorate of Cardinal Camillo Borghese. It 
also became a centre for controversialist production and theological thought 
thanks to leading figures such as Robert Persons.!9 


17 Eamon Duffy, “William Cardinal Allen, 1532-1594,” Recusant History 22 (1995), 265-305. 

18 Munday describes the internal divisions within the College and the ‘emulation and dis- 
sention' between the English and Welsh factions: Munday, The English Romayne Life, 17. 
On the events that took place at the College in this period, and in particular the motiva- 
tions behind the factional conflict, see Jason A. Nice, “Being ‘British’ in Rome: The Welsh 
at the English College, 1578-1584," The Catholic Historical Review 92 (2006), 1-24. 

19 Robert Persons (or Parsons), (1546-1610): The Oxford Dictionary of National Biography, 15, 
411—418. For a general overview of religious politics in 17th-century England, see Michael 
Questier, Conversion Politics and Religion in England 1580-1625 (Cambridge: 1996); Peter 
Lake and Michael Questier (eds.), Conformity and Ortodoxy in the English Church, (Bury 
St. Edmunds: 2000); John Coffey, Persecution and Tolerance in Protestant England 1558— 
1689 (London: 2000). For the controversialist production of which Persons was a lead- 
ing proponent, see Victor Houliston, Catholic Resistance in Elizabethan England: Robert 
Parson's Jesuit Polemic, 1580-1610 (Aldershot: 2007); Stefania Tutino, “The Political Thought 
of Robert Persons in Continental Context.” The Historical Journal 51 (2009), 43-62. 
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A significant and direct witness to the internal divisions that characterised 
the life of the college in the 1590s is offered by the travel diary of Henry Piers.”° 
Piers composed this work on his return home, and it was therefore written 
with a detachment that allowed him to select and refashion his memories. The 
resulting text lies between autobiography, récit de conversion, and apologia for 
the Catholic Faith, to which he had converted at the College itself. Henry Piers 
was a marginal figure; a man at the boundaries, divided between the various 
contests which at the turn of the 17th century saw differences and separation 
become more acute, for religious and other reasons. An Irishman from an Eng- 
lish family — he identified with the ‘old English’ who settled in Ireland following 
the Norman Conquest in order to underline his distance from his English con- 
temporaries — he had lived as a Protestant, a confessional choice consolidated 
by his marriage. He was, however, left unsatisfied by the internal divisions and 
multiplication of sects that signalled the arrival of this ‘new’ Christianity. Piers 
was a cultured individual, as shown by his relationships with a leading entou- 
rage at both a social and cultural level. Above all, he was curious: he wished to 
know, find or perhaps rediscover a solid and unitary faith. 

The usual curiositas was often an underappreciated quality, but in Piers it 
became an incentive to discover the true faith. The initial and fundamental 
motive of his journey was therefore spiritual. It was a search for the place that 
at that very moment was identifying itself as the universal Church, the sole 
repository of truth, with a renewed and solemn character ready to speak the 
language of global mission. Piers encountered the triumphant Rome of Clem- 
ent VIII, and thanks to his English parents he was admitted to the College as 
a convictor. Distrusted by the Irish, he was also familiar with suspicion of the 
various national groups and the politics surrounding them. Suspicions that he 
was an English heretic and a spy made his position in Rome extremely precari- 
ous. He was denounced to the Inquisition and it was this “specific Irish dimen- 
tion” that led Piers to prove his conversion before the Holy Office and follow 
all the public stages of reconciliation.?! Piers' experience of the Inquisition was 
useful. He became acquainted with Cardinal Domenico Pinelli, a member of a 
powerful Genoese family, and may have benefitted from his protection during 
the return voyage, which passed through Genoa. His conversion, however, like 


20 Brian Mac Quarta sj (ed.), Henry Piers's Continental Travels, 1595-1598, vol. 54, Camden 5th 
Series (Cambridge: 2018). 

21 Henry Piers’s Continental Travels, 17. As Mac Quarta observes, "The almost immediate 
delation of Piers to the Inquisition underlines how political and ethnic divisions in war- 
torn Ireland were replicated in a continental setting" Henry Piers's Continental Travels, 
1595-1598, 20. 
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that of other European nobles, aristocrats and intellectuals, was also a useful 
propaganda tool for Rome. 

It is interesting to observe the themes that emerge from Pier's Irish heritage 
and his often strained relationship with the English College. Piers's journey 
took place at a time when the Irish community had grown as a result of per- 
secution in the homeland yet lacked its own seat, and illuminates the precar- 
ious situation at the tempestuous end of the 16th century.?? The Nine Years’ 
War - the so called Tyrone's Rebellion of an Irish alliance against the Tudor 
conquest of Ireland (1593-1603) - intensified Irish emigration to many Euro- 
pean cities where, without institutional support, individuals entrusted their 
survival largely to personal relationships. In Rome, many relied on the gener- 
osity of cardinal protectors such as Girolamo Mattei. Here as elsewhere, Piers 
attracted wariness and suspicion for a number of reasons: his dual identity as 
an Irishman with English parents, his conversion, and his interpretation of the 
conflict taking place in his homeland as a regional dispute fed by traditionalist 
landlords and not — as many other Irish present in the College saw it — a Catho- 
lic revolt against the heretical English government. Many considered Piers a 
spy, a suspicion that encumbered other guests of the College; it also haunted 
him in Spain, where he was repeatedly brought before justice only to be saved 
by the good offices of friends or the certificate of conversion given to him in 
Rome by the Holy Office. Suspicion and wariness increased in the climate of 
the Anglo-Spanish War between Phillip 11 and Elizabeth at the expense of Eng- 
lish and Irish merchants, the latter for the sole reason that they shared the 
same language. 

How many others, like Piers, arrived in Rome in order to convert, to seek ref- 
uge, or to receive charity in the hope of building a new life? It is difficult to say. 
Other than their registration in the Pilgrim Books, few traces were left by those 
who passed through the college, received alms and departed. However, as nu- 
merous examples indicate, the gates of the College were not closed to those 
discovered to be Anglicans, Lutherans, or *of no religion at all" National iden- 
tity and, perhaps, the hope of conversion at a later stage continued to guide 


22 The Church of Saint Isidore was founded later, in 1622, in honor of the canonization of 
Isidore of Madrid and was entrusted to the Discalced Franciscans. The annexed College, 
founded in 1625 by Luke Wadding for the Irish Franciscans, represented a haven and place 
of education for the Irish seeking refuge in Rome due to religious persecution. Gregory 
Cleary, Father Luke Wadding and St. Isidore's College Rome (Rome:1925); Clare Lois Carroll, 
Exiles in a Global City: The Irish and Early modern Rome, 1609-1783 (Leiden: 2018); Susanne 
Kubersky-Piredda (ed.), I Collegio di S. Isidoro: Laboratorio artistico e crocevia d'idee nella 
Roma del Seicento (Rome: 2019). 
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the actions of the sodality, its members, and the powerful cardinal protector. 
The generous and not overscrupulous welcome offered to visitors and poten- 
tial students made the Venerable College an appealing meeting place, where 
it was possible to receive charitable hospitality and, for those who decided to 
become Catholic, to set out on the path to conversion and a new identity. It 
should be noted that, as in other cities, those who spontaneously presented 
themselves for conversion before the Holy Office or fathers of the College were 
often responding to practical motivations, such as the need of assistance or 
a desire to continue their travels and activities without pretence or conceal- 
ment. As in Florence and Livorno, Roman conversions and their reporting 
must always be considered through the lens of “insincere sincerity.”23 

The very variety of visitors, both Catholic and non-Catholic, who knocked 
at the College's gates and sojourned within its walls reflects the mobility and 
heterogeneity of the foreign presence within Rome's complex landscape. At 
the College, foreigners attended discussions of philosophical conclusiones by 
students of the Roman College, to which cardinals, members of the curia and 
nobles were also invited. Guests and convictores participated in theatrical per- 
formances which were, according to Jesuit pedagogy, an essential element of 
the education of young students. Musicians were often called in for recitals or 
performances on solemn religious occasions, open to all English people pres- 
ent in Rome regardless of their confession. Temporary guests therefore had 
many opportunities to share their experiences, exchange information, and 
participate in the global climate of baroque Rome, the centre of the Church. 
Even the English insula was, within its walls, part of this kaleidoscopic palette. 
Such diversity caused no little concern for the curial and inquisitorial author- 
ities, who were not always in harmony with the rectors of the College. For the 
latter, the presence of heretical countrymen provided a useful training ground 
for young students preparing for the missionary ‘conquest’ of England.?4 
For inquisitors and members of the curia, however, this was evidence of the 


23 Stefano Villani, "L'histoire religieuse de la communauté anglaise de Livourne (XVII* 
et XVIII* siècles), in Commerce, voyage et experience religeuse XVIe-XVIIIe siècles, ed. 
Albrecht Burkardt, (Rennes: 2007), 257—274; idem, "Religious Pluralism and the Danger 
of Tolerance: The English Nation in Livorno in the Seventeenth Century,” in Late Medieval 
and Early Modern Religious Dissent: Conflicts and Plurality in Renaissance Europe, eds. 
Federico Barbierato and Alessandra Veronese (Pisa: 2012), 97-124; Barbara Donati, Tra 
Inquisizione e Granducato: Storie di inglesi nella Livorno del primo Seicento (Rome: 2010); 
Irene Fosi, “Conversion and Autobiography: Telling Tales before the Roman Inquisition,” 
Journal of Early Modern History 17 (2013), 437-456. 

24 William, The Venerable English College, 44. 
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difficulty of controlling the internal life of the institution and collaborating 
with the national 'islands' within the city. 

From December 1580, educational and missionary activities continued 
alongside the tasks of offering hospitality to English travelers arriving in Rome 
and serving as liaison with the Holy Office.25 The Pilgrim Books are extraordi- 
nary sources that allow us to reconstruct the provenance of those who arrived 
and stayed at the College, the length of their residency, and their intention to 
remain either as an alumnus or simply as a temporary guest while they sought 
help to survive in Rome and find their fortune there or elsewhere. The first 
Pilgrim Book is a manuscript volume covering the years 1580-1654, contain- 
ing brief notes in Latin; the second covers the period from November 1654 
to June 1714, with entries mostly in English (although sometimes in Latin).?6 
These entries present a relatively varied picture of those who arrived at the 
College. Nevertheless, they are not always accurate in the recording of names 
or provenance; indeed, sometimes names and further details (provenance, sta- 
tus, duration of residence at the College) are entirely lacking. They therefore 
represent a source of limited reliability for statistical study. 

Some details are, however, especially interesting. For example, according to 
the medieval statutes of the hospice — reaffirmed by Cardinal Filippo Sega in 
1595 — on 29 December, the feast day of St. Thomas of Canterbury, the College 
was to host and offer a luncheon to all English people present in Rome. Entries 
for this event in the Pilgrim Book begin only in 1629, listing the approximate 
number in attendance, which depended on contingent factors such as plagues 
or wars.?7 These figures are nevertheless revealing. They range from 15 English 
attendees at the feast and luncheon on 29 December 1629 to higher numbers, 


25  AVCAU, Liber 282, 3. On 29 December 1580, the feast of St. Thomas the Martyr, it is 
recorded that “hoc Anglorum Collegium cepit corporalem possessionem Hospitalis 
Anglorum eiusque bonorum vigore Bullae Ss.mi D.N. Gregorij x111 cum hoc tamen onere 
recipiendi et alendi Anglos ad Urbem devotionis causa adventantes secundum statuta 
hospitalis praedicti qua iubent hospites pauperes octiduo nobiles vero et divites triduo 
retineri [the English College, Rome, took possession of the English hospice in the same 
city, together with its property, by virtue of a Bull of His Holiness Pope Gregory x111, with 
the obligation attached of receiving and entertaining Englishmen visiting Rome out of 
devotion, according to the statutes of the said hospital, which ordain that poor pilgrims 
shall be retained for eight days, but the higher class and rich for three days]. 

26 AVCAU, Liber 282; ibid., Liber 283. 

27  AVCAU, Liber 282, 104. Present were eight "Laici nobiles...quorum quatuor Protestantes." 
The following year, 15 attended the feast; numbers in 1630 were limited, however, on 
account of the plague which had ravaged much of Italy. In the same year, it is noted that 
“hoc anno grassante peste per Italiam pauci admodum venerunt Romam,” ibid., 105. 
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such as 60 in 1645, and record figures for the first half of the century: no fewer 
than 117 in 1649, of whom 83 were “nobiles” and 34 “plaebei.”28 

These records allowed the authorities in charge of the institution to distin- 
guish noble travelers, who arrived in the city alone or in groups, from mer- 
chants and sailors, who disembarked at Civitavecchia or Naples and travelled 
from there to Rome. They also attest to travelers of other nationalities who 
sought hospitality, having travelled to Rome from the British Isles.29 Nobles, 
accompanied by other gentlemen or by servants, also left traces in the regis- 
ter of pilgrims, among them members of prominent families such as Thomas 
Arundel (later Lord Howard of Wardour), who arrived in Rome in 1580. This 
illustrious guest had travelled with the permission of the queen, bearing a let- 
ter from her to Emperor Rudolf 11.30 In May 1581 the Duke of Westmoreland 
in the Diocese of Durham arrived in Rome with three servants, all of whom 
were hosted by the College.?! Anthony Fortescue, a nobleman from Warwick- 
shire, was received at the College in 1615.?? Alongside members of aristocratic 


28 1629: 15; 1631-1633: 12; 1634: 14; 1635: 51; 1636: 36; 1637-1638: 40; 1639:?; 1640: 47; 1641: 15 
(“omnes catholicos"); 1642: absent; 1643: c. 43; 1644: 50; 1645: 60; 1646: 58; 1647: 52; 1648: 38; 
1649: 117; 1650: 91; 1651: 63; 1652: c. 50; 1653: 60; 1654: 58. For some years, entries are approx- 
imate or altogether absent. The highest figures, such as that for 1650, must be considered 
in relation to the Holy Year. In any case, these varying figures indicate the growing English 
presence in Rome on account of the increasing popularity of the Grand Tour. 

29 For instance, on 8 November 1608 "Andreas Christianus Norwegius ex Anglia tamen per- 
egrinus" was welcomed and employed as a servant: AVCAU, Liber 282, 63. On 21 April 1612, 
"Italus quidam, qui postquam quinque dies in ospizio expleverit pro reliquo tempore quo 
mansit, in Collegio lavorabit; alter etiam circa idem tempus nobilis Italus qui commenda- 
tor a viris insignibus in ospizio per quindici dies manserat" [A certain Italian was received 
for five days, and afterwards worked in the College for the rest of his stay. Also an Italian 
noble, highly recommended, for fifteen days]: ibid., 74. On 2o December 1615, two soldiers 
from Flanders travelling in the service of the king of Poland were given hospitality and 
alms to continue their journey (80). In 1623, “quidam Gallus qui quia via probus videre- 
tur" was hosted by the College. The foreigner was in the retinue of Walter Hastings, who 
"venit Romam peregrino habitu" and was permitted to remain at the College for fourteen 
days. The same hospitality was given to the German servant of Robert Elliott, "Eques sacri 
Romani Imperii et Capitaneus,” when he stopped at Rome: ibid., 92. 

30 . AVCAU, Liber 282, 4. On 29 December, the feast of St. Thomas, it is noted: “Hoc eodem die 
fuit primo exceptus hospitio illustris D. Thomas Arundelius Diocesis...et mansit apud nos 
tribus diebus" [The illustrious Mr dom. Thomas Arundel, an Englishman, of the diocese 
of..., was this day admitted as the first guest, and remained with us for three days]. The 
absence of the name of the diocese is significant: this would have allowed the provenance 
of the traveler or pilgrim to be identified, if only vaguely. For Arundel, like other nobles, 
fame and nobility were sufficient to establish identity with certainty and ensure a wel- 
come at the College. 

31 AVCAU, Liber 282, 4. 

32 lbid. 79. 


BETWEEN CONVERSION AND RECONQUEST 127 


families, pilgrims, travelers, merchants, artisans and vagabonds sought out the 
nucleus of compatriots gathered around the College, which represented a dis- 
tinct space within Roman society. The period of residency for these guests was 
specified by statutes, as in similar institutions such as other colleges, hospi- 
tals, and national confraternities. A norm adopted from the hospital decreed 
that poor compatriots could be hosted for eight days, while nobles and the 
rich were hosted for three. Of course, there were many exceptions to this rule, 
above all when guests bore letters of recommendation from important individ- 
uals or cardinal protectors, who provided a direct channel to the papal court. 
Longer residencies were justified in various cases by guests’ need to receive at 
least the rudimentary basics of a Catholic education following their conver- 
sion, which is sometimes annotated in detail within the book. 

Some prospective guests could not be received on account of a lack of beds, 
which were always fewer than the demand. In many instances the College 
sought accommodation for its visitors elsewhere in the city.83 It is impossible 
to know their destination: perhaps they were hosted in one of the many other 
hospices and colleges, or with other compatriots who lived in Rome. It can be 
excluded that they were sent to hostels or inns, dangerous and shady places 
where foreigners were at the mercy of thieves and prostitutes. Particularly no- 
table are the difficulties encountered by the college in 1625, when the Holy Year 
sumptuously celebrated by Urban VIII (1623-1644) filled the entire city and 
brought numerous “angli” to its doors, including some women.?^ 

In addition to travelling nobles and knights, the majority of those received 
by the College were of middling social rank: barbers, tailors, clockmakers, as 


33 For example, on 26 November 1637; it is recorded that “Antonius fix Gefferyr, Cornub.5is 
et Thomas Biggs Hullensis venerunt duo iuvenes angli pauperes nautae: et semetipsos 
obtulerunt instruendos in fide catholica. Acceperunt uterque tres Julios. Pransi sunt ali- 
quoties. hoc est: 4. vel 55, Conversi sunt postea ad fidem catholicam postquam debite 
fuissent instructi. Procurata fuerunt illis in eleemosinam 4 scuta cum dimidio in singu- 
los. Singulis praeterea a Collegio thorax vetus e panno rubro, et indusium. Et femoralia 
uni ex panno, alteri ex tela linea, in discessu singulis dati sunt in eleemosynam quin- 
que Julij. discesserunt 7. loris et valde bene se gesserunt dum in Urbe manserunt. [Two 
poor English sailors arrived, Anthony, son of Geoffrey, from Hull, and Thomas Biggs from 
Cornwall; they asked to be instructed in the Catholic faith. They were each given alms of 
three giuli. They dined [at the College] four or five times. After they had been instructed, 
they converted to the Catholic faith. They were given alms of four and a half scudi each; 
they also received from the College an old red cloth bodice and a coat, and stockings, 
some of cloth, others of linen. Upon their departure they were given alms of five giuli 
each. They left on December 7 and for as long as they remained in Rome they behaved 
well.]”: ibid., 120. 

34 Ibid.,97. 
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well as some merchants, soldiers, and sailors. Many of those who knocked at 
the College's gates were given clothing, shoes, and food. They often also re- 
ceived alms from the rector to mitigate their clear state of poverty, if only tem- 
porarily, and then left without staying. Among the many such individuals list- 
ed in the Pilgrim Books are Thomas Busbridge, of the Diocese of Canterbury, 
and the priest Edward Osborne, who in the autumn of 1585 received a small 
amount of money and some clothing but was not received in the hospice.?5 
Some returned to the College for aid having previously been welcomed there. 
Thomas More of the Diocese of Durham was kept in Rome at the expense of 
the College and received clothing and alms. He returned three months later, 
receiving three meals and a gold coin for his wife, and again in December 1586, 
when he was given alms, clothing and shoes.?6 Others remained in Rome for 
longer periods and maintained contact with the College, which continued to 
sustain their life in the city. Some of these were received as “servitores”; oth- 
ers were sent to work in hospitals, such as Santo Spirito in Saxia. Many were 
trained as priests and then sent secretly to England. Still others ended their 
lives there: already ill when they arrived, in some cases they stayed in other 
Roman hospitals, such as Santo Spirito in Sassia or San Salvatore al Laterano, 
and were subsequently buried in the College's church. 

Annotations in the Pilgrim Book indicate that attempts to convert visitors 
were not always successful, but this did not prevent them from receiving hospi- 
tality. Such was the case with Humphrey Williams, “anglus nauta,’ who stayed 
in the College, ate five or six meals there and was instructed in the Catholic 
faith, but left without converting; he nevertheless received alms.3” Would-be 
guests were not only turned away on account of a lack of beds: sometimes it 
was impossible to confirm the identity those who presented themselves, even 
if they were English. It was certainly easier for the College authorities to rec- 
ognize and host gentlemen and nobles who brought with them a retinue of 
servants, while the majority of new arrivals were asked for letters of recom- 
mendation or the direct acquaintance of a trusted individual already in the 
College who could guarantee their worthiness to receive hospitality and aid. 
Recommendations could also ensure an extended stay at the College. Having 
been recommended by Father Anthony Hoskins, sJ (c.1569-1615), the Welsh- 
man John Hughes was permitted to stay for 24 days and received alms on his 
departure.?8 


35  lbid.22. 
36 Ibid. 4 and17. 
37 Ibid.,147. 


38 Ibid. Liber 282, 70 (January 27, 1611). 
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Prospective guests’ clothing, plausible tales of their journeys, and the language 
they spoke could also confirm their identity and ensure the doors of the insti- 
tution were opened to them.89 Sometimes prudence was insufficient: only later 
would it be discovered that an imposter had received hospitality. One such case 
is that of Matthew Sherwood, from Somersetshire, who arrived in Rome in April 
1629. Although he possessed no letter of recommendation he was admitted into 
the College, fed and clothed, “tandem intellectum est fuisse Impostorem,” as it 
is noted with regret.4° The imposter may have benefitted from the presence at 
the time of his arrival of illustrious individuals such as Lord Thomas Somerset 
and Mister Gifford, who were hosted in the College's vineyard and honoured with 
a dinner “pro conditione ipsorum." The institution's attention soon turned to a 
newly-arrived Irish priest, who had been forced to flee persecution in his home- 
land where he was actively seeking to convert heretics. His nationality gave him 
no right to stay at the College, but his testimony of persecution was sufficient to 
open the gates of the College, where he remained until his death a few months 
later. The imposter Sherwood may have profited from these arrivals and the inev- 
itable confusion that they provoked within the institution. 

The College was also the centre of a network — real or presumed — of es- 
pionage and the safeguarding of pro-Catholic activities, in close collabo- 
ration with the other English institutions founded in Europe, such as those 
in Douai, Valladolid and Lisbon. It was considered a lair of conspiracy and 
spies scheming against the English crown, above all during the reign of Eliz- 
abeth and the subsequent succession of James 1 to the English throne, when 
the Gunpowder Plot (or "Jesuit Treason") of 1605 inflamed antipapal polem- 
ic and Roberto Bellarmino's response to the Oath of Allegiance was wide- 
ly disseminated. The polemic against the College was part of a broader and 
more diffuse invective against the Jesuits. This secular institution was again 
denounced as a den of spies and a centre of conspiracy in the early decades 
of the 18th century, when Rome hosted James Francis Edward Stuart and his 


39 On the difficulties of establishing identity under the old regime, see Valentin 
Groebner, "Describing the Person, Reading the Signs in Late Medieval and Renaissance 
Europe: Identity Papers, Vested Figures, and the Limits of Identification 1400-1600," 
in Documenting Individual Identity: The Development of State Practices in the Modern 
World, eds. Jane Caplan and John Torpey (Princeton: 2001), 15-27; Groebner, Who Are 
You? Identification, Deception and Surveillance in Early Modern Europe (New York: 2007); 
Groebner, Der Schein der Person: Steckbrief, Ausweis und Kontrolle im Mittelalter 
(Munich: 2017). 

40 AVCAU, Liber 282, 102. 

41 Ibid. 
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court.42 Various individuals playing a ‘double game’ appear among the visitors 
to the College at the end of the 16th century. An exemplary case is that of John 
Gale, who declared himself an “Englishman and Lutheran” who had travelled 
for five years in Europe and Italy. He arrived at the College and was hosted 
for eight days, like all pilgrims, before staying for a further week at the palace 
of Cardinal Allen.43 Here he worked as a "scriptor," but in reality he was also 
spying on the College's activities and its connections with Jesuit colleges across 
Europe; in the company of two brothers, he also undertook a pilgrimage to 
Loreto. Gale's story, told in his own words, confirms the difficulty the College 
faced in uncovering the true identity of its guests and, above all, the motiva- 
tions for their travels and stay in Rome.44 

In the period after the tempestuous years of open conflict against English 
Catholics, between the end of the 16th century and the beginning of the reign 
of Charles 1 (1625), numbers of persecuted Catholics and those exiled from 
England religionis causa recorded in the Pilgrim Book fall dramatically, al- 
most disappearing altogether. In the College, as elsewhere in Rome, control 
of the presence of the numerous “angli” seeking hospitality, including genu- 
ine or presumed heretics, became less strict. Charles's marriage to Henrietta 
Maria, a Catholic, and the presence in London of the French queen's substan- 
tial Catholic court had restored hopes of the king's possible conversion. It was 
therefore prudent to use moderation and exercise more lenient control over 
English travelers, whose various motivations brought them to Italy and Rome 
in growing numbers. Among other reasons, it was desirable to avoid the pos- 
sibility of reprisals against Catholics in England and compromise hopes of 
a possible 'reconquest' of the British Isles. During the Civil War, the College 
assumed an openly realist position. It should not therefore be excluded that 
many of those who passed through its gates at this juncture were supporters of 
Charles 1 who had emigrated to the continent or Rome itself.45 Certainly, little 
attention was paid in the College to the confession of aristocratic or otherwise 


42 The so-called ‘Old Pretender’, son of James 111 of England, James vii of Scotland, who 
lived in the Papal States from 1717 until his death in 1766. 

43 . AVCAU, Liber 282, 26 (August 1591). 

44 Dom. Eliz. vol. CCXLII, n. 29, May 28 1592. Quoted in Chaney-Villani's transcription (see 
n. 13). 

45 XOOnrealistimmigration, see Edward Chaney, The Grand Tour andthe Great Rebellion: Richard 
Lassels and “The Voyage of Italy" in the Seventeenth Century (Geneva: 1975). Chaney affirms 
that "after the peace treaties with France and Spain, the number of Protestant visitors... 
rose enormously but, mainly due to Barberini policy, they found themselves at least as 
welcome as Catholics"; 277, n. 73; idem, The Evolution of the Grand Tour: Anglo-Italian 
Cultural Relations since the Renaissance (London: 2000). 
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famous travelers who stayed in Rome and visited the all too well-known in- 
stitution. It was noted that on 30 October 1638 “pransi in Collegio nostro Ill. 
mus D. N. Cary frater Baronis de Frankenland, Doctor Holdingus Lankastrensis, 
D. N. Fortescuto, et D.nus Miltonus cum famulo nobile angli et excepti laute.” 
Rome was also a staging post on the Italian journey of John Milton, who at 
the time was particularly attracted to Italian culture. His stay in Rome includ- 
ed contact with the papal court, in particular with Francesco Barberini, Lucas 
Holste and other members of Rome's vibrant cultural scene, and presents a 
widely acknowledged and concrete example of the multifaceted milieu expe- 
rienced by foreigners, both transient visitors and permanent residents of the 
city.46 A fundamental role in this policy of openness was played by Cardinal 
Francesco Barberini, protector of English, Irish and Scottish Catholics, and of 
the College between 1627 and 1679. 


3 Conversion and Narration 


The 17th century saw increasing numbers of English travelers arrive in Rome, 
even if only for a brief stay. Those who decided to become Catholics often 
preferred to abjure their heresy at the College. A shared language, the possi- 
bility of communicating without mediation, and the opportunity to tell one's 
own story certainly played a decisive role in this choice. Only later would their 
conversion be registered and confirmed by the Holy Office, before being sol- 
emnized with the celebration of a mass in St. Peter's. Conversion therefore 
took place in two stages: the first ‘national’, individual and private; the second 
official, open and solemn. The College's close connections with the Holy Of- 
fice and above all the Congregation de iis qui sponte veniunt ad fidem, founded 
in 1600, is strongly underlined in the Pilgrim Book, with certain entries clear- 
ly delineating the path of confessional change.” Significant junctures of this 
transition are clearly defined: illness, abjuration, the dressing of the convert 
in new clothes provided by the College, and the giving of arms by the car- 
dinal protector, the rector of the College itself, or members of the curia and 
the new Congregation. Conversion had already assumed the characteristics of 


46 This quotation is also provided by David Masson in The life of John Milton: Narrated in 
Connection with the Political, Ecclesiastical, and Literary History of His Time, I (London: 
1877), 808, which offers a detailed description of the stay in Rome of the English poet 
and of his contacts with the Barberini court (792-819); Mario di Cesare (ed.), Milton in 
Italy: Contexts, Images and Contradictions (Binghamton, NY: 2001). 

47 Fosi, Conversion, Inquisition and Foreigners, 43-54. 


132 FOSI 


an exemplary narrative in the memory of those who completed these entries 
several months later.48 

The range of activities undertaken in the College expanded further during 
the 17th century. As well as a hospice and site of training for priests, it became 
a place of meeting and controlled social interaction, with gatherings and ex- 
change enabled by a common language. The first half of the century has been 
described as a period of decline for the institution and its educational and 
missionary functions, particularly following the death of the Jesuit Robert Per- 
sons.?? Certainly, his generosity and not overscrupulous welcoming of visitors 
and potential students made the College an appealing meeting place. Here, it 
was possible to receive charitable hospitality and set out on a potential path 
to conversion and consequent change of identity for those who accepted the 
Catholic faith. The College's 'openness' was viewed with concern by the papal 
authorities. After several decades, during a visit to the College in 1645 the Rec- 
tor was warned to be more cautious in receiving pilgrims, ensuring that their 
confessional identity and details of their past life were ascertained.50 The call 


48  Inthe autumn of 1642, for example, it is noted that "Circa finem Octobris anni preeteriti 
venit Romam Dominus Alexander Brunus: vero nomine Hartus. Suffolciensis nobilis, vt 
dicebat, in forma tamen et habitu humili decubuit postea moribundus in hospitali S. Jo. 
Lateranensis vbi Ecclesia Catholicae reconciliatus fuit a P. R.re Coll. Hybernorum: post 
a nostris deductus ad Inquisitionem ubi, depositis erroribus, absolutus fuit in foro 
externo: habuit 6. Julios in eleemosynam ab hoc Coll(egi)o et vestitum viz. indusium 
thoracem et caligas. Saepius pransus, et diuersa vini vascula reportauit. Obtinuit praeterea 
ab Em.o Protectore nos(tro) adiuant[e] R. P. Rectore nro A 40. item ab eleemosynario 
Pontificis A 6. et alia 6. ab Ill.mo D. Damasceno conversorum Congregationis Prafecto. 
Discessit hinc circa initium huius mensis Maij 1642 [About the end of October in the past 
year, Mr. Alexander Browne, whose real name is said to have been Hart, a gentleman of 
Suffolk, came to Rome in a humble garb. He afterwards lay in a dying state in the Hospital 
of St. John Lateran, where he was reconciled to the Catholic Church by the Rector of 
the Irish College. He was afterwards taken by our Fathers to the Holy Office, and there 
absolved from his past errors. He received large alms in money and clothes; the Cardinal 
Protector gave him forty scudi; also from the illustrious Dom. Damascene, Prefect of the 
Congregation of the Convertiti. He left Rome about the beginning of May, 1642]": AVCAU, 
Liber 282, 129. 

49 Williams (The Venerable English College Rome, 54—55) identifies not decline but rather a 
"Jesuit humanism" (44). Indeed, the opening of attitudes towards English non-Catholics 
"indicates that the Society [of Jesus] adapted well to the changing situation, opening 
its doors to English people who were attracted to the College in Rome" It is therefore 
unsurprising that Protestants were hosted at the College, among their number Milton 
(1638), John Evelyn (1644), and Richard Crashaw (1646). As John Bossy has shown, the per- 
ception of religious difference was “flexible”: The English Catholic Community 1570-1850 
(New York: 1976), 152. 

50 Williams, The Venerable English College, 44. 
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for greater precision in registering new arrivals — the result of a more accurate 
and controlled admission of guests — is evident in the second Pilgrim Book 
conserved in the Archive of the Venerable College.*! For this very reason, the 
source offers a relatively unclear picture of the life and movements of the Eng- 
lish presence in the papal city between 1654 and 1714. These years were certain- 
ly significant on account of a new policy of conversion initiated by Alexander 
VII (1655-67), with the Grand Tour an increasingly prevalent mode of travel 
and control of the foreign presence in Rome becoming impracticable for the 
custodians of the true faith. 

From the papacy of Alexander vII onwards, the second Pilgrim Book offers 
detailed reports — now in English — of the conversion of the College's guests. To 
a greater or lesser extent, these descriptions reflect the rhetorical framework 
of abjuration that new converts recited before the Holy Office.52 Above all, the 
change of faith is underlined as the central moment of the stay at the College. 
Before the arrival of the plague that struck the city between 1655 and 1656, 
young sailors — perhaps in an effort to avoid the epidemic, which had already 
claimed victims in Sardinia — arrived seeking to benefit from the city's chari- 
table network. Conversion was a necessity, as shown with clarity in the case of 
"Gabriel the sonne of Sigmund Wage of Bedfant in the country of Middlesex 
and Thomas the sonne of George Bielfad of Excester in Devonshire, both mar- 
iners here converted in the College and admitted by the Holy Inquisition on 
fryday the 22 october [1655] as above during the time they were entertained 
by the College as pilgrims which was for the space of eight days. They had 
almes from ye french priest. They undertook to be gunner in the gallies att 


51 AVCAU, Liber 283. 

52 The following is one example of the rhetorical formula used for abjuration before the 
Inquisition: “coll’occasione d'haver anni lavorato della tua professione di sarto con un 
maestro cattolico in Inghilterra e con tal congiontura havendo letto alcuni libri cattol- 
ici che detto tuo maestro aveva appresso di se’, cominciasti ad affettionarti alla nostra 
S. fede Cattolica, ma peró sempre desideravi d'haver meglio informatione della verità 
d'essa, e finalmente havuta congiontura di venire in Livorno, d'indi ti portasti in Roma, 
dove essendo stato inviato all'Ospizio de' Convertendi quivi dicesti d'haver ricevuta 
informatione sufficiente sopra le cose della nostra S.ta fede...": Vatican City, Archivio 
della Congregazione per la dottrina della fede (hereafter: AcDF), S.O., Stanza Storica M 
4-g, fol. 234r. [Since you had worked for many years in your profession as a tailor with a 
Catholic master in England, and in those circumstances had read several Catholic books 
that the aforementioned master of yours had with him, you began to grow fond of our 
holy Catholic faith, but you still desired to have a better understanding of whether it was 
true or not, and finally when you had the opportunity to come to Livorno, you went from 
there to Rome, where after you were sent to the Ospizio de' Convertendi you said that you 
had received sufficient knowledge of the things of our holy faith ...”]. 
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Civitavecchia.”53 Here, as in other testimonies, the College assumed a central 
role on the path to conversion. Thanks to linguistic comprehension and the 
possibility of external connections - for example with the military, nobles or 
other influential individuals — it could also guarantee work with the papal fleet. 

Even in later years, annotations tell of conversions that took place at the 
College. One example is that of Georg Legat, a twenty-five-year-old born to 
Catholic parents, but he had been unable to receive all the sacraments. He 
"come to Rome out of great devotion and to our College for ye commodity of 
language to satisfy by obligation to receive ye Holy Sacrament”54 He left the 
College in April 1658 with several other Englishmen who had converted. James 
Eyeron, a Londoner aged twenty-nine, had been a slave in Constantinople; af- 
ter arriving at Civitavecchia, he stayed at the College for only eight days, during 
which he abjured at the Holy Office and received communion at St Peter's. 
With the aid of several charitable donations from the Rector of the College, the 
pope and a French priest — the latter's name is never indicated, but it is often 
stated that he hosted unwell English pilgrims and provided them with what 
they needed - he left again for Civitavecchia, hoping to make his fortune in the 
papal navy, thanks to a ‘permission’ from Alexander v11. 

The longest stays at the College were reserved for those who had decided to 
convert and required instruction in the new faith. Accounts of this experience 
in the second Pilgrim Book, usually reported after the fact, consistently under- 
line that abjuration - the starting point of a new life — took place within the 
walls of the College and only afterwards was publicly solemnized. It is noted 
that on 26 May 1659 "Samuel Flaune of Leistershire come to Rome with an in- 
tention only to bee satisfied concerning our Religion and upon ys account was 
entertained in the Colledge for the space of 19 days and was converted to the 
Catholikee Church, confessed first in our Church and afterwards in the Church 
of St. Peter where hee communicated, receaved in all partly by popes Almoner, 
partly by the french priest means 4 crownes, 2 julies."55 

In some instances, the Pilgrim Book provides a brief biography of converts, 
constructing an exemplum vitae. Examination of these descriptions reveals 
that they were refashioned and disseminated from the moment of a guest's 


53 AVCAU, Liber 283, 4. For instance, it is noted on 15 May 1659 that "Richard Blunt of Oxford 
come to Rome and to our College out of England with an only desire to convert himself to 
ye Catholic faith upon that account he received from ye french Preist or by his means two 
crowns, from ye Popes Almonser an hungar.” It is added that he remained at the College 
for 15 or 16 days “in which he was iuridically absolved from his haeresy”: ibid., 2. 

54 AVCAU, Liber 283, 4. 

55 Ibid. 6. 


BETWEEN CONVERSION AND RECONQUEST 135 


arrival to their departure, and indeed often long afterwards (for example, when 
it is stated for how long the College dispensed alms to the convert, or events 
that took place after their departure from Rome are recorded). An entry made 
on 17 September 1665 describes the subsequent experience of Cuthbert Sipson, 
twenty-six: 


By trade an apothecary and partly surgeon, who travelling by sea into 
ye Indies and other forrein countreys at last from Tangiers homeward 
bound, the ship was taken by some Holland men of warre; wherein he 
lost whatere he had gaind by those last voyages toghether with all uten- 
sils belonging to his profession ye wich he had with him then on board; 
in lieu whereof God's name be prayyed, within few dayes hee did em- 
brace ye holy faith, upon good motives as seemed planely by ye many lyes 
and forgeries concerning ye Catholik Religion, hee sawe himself deceivd 
with whilst yet remaining in his heresie: after his conversion he stayd in 
town most part of winter, confirming himself against ye hereticks deceits 
meanwhile earning his livelyhood by service now and then donne to ye 
College by practizing his trade. Hee confessed and communicated sever- 
all tymes and did non [sic] onely receive th'accustomed almes, but gott 
two pistoles more by order of ye Congregation belonging to the ye Holy 
Office, lately instituted for that end of helping Convertits impoverishd by 
such accidents as these of his before related.56 


Entries in the second Pilgrim Book underline how common language drew 
travelers to the College both in order to take a decisive step towards conversion 
and to complete their education in the Catholic faith. The papacy and various 
missionary congregations considered an adequate means of communication 
to be essential for the implementation of a successful conversion strategy, even 
in Rome. Examples of success in the numerous national institutions therefore 
made the presence of educated men adept in "lingue ultramontane" crucial. 
Such individuals allowed this momentum to be maintained and, above all, 
centralized rather than divided the conversion of heretics arriving in Rome — 
even if not in an entirely controlled manner - during Holy Years and at oth- 
er times. The role of the Cardinal of Norfolk, Philip Howard (1629-1694) was 
fundamental to this endeavor in the final decades of the 17th century. Named 
Protector of England and Scotland in 1679, Howard is best known for his ar- 
chitectural renovation of the College, but just as successful was his incessant 


56 Ibid., 9 (17 September 1665). 
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action in support of English Catholics, who at that time were arriving in Rome 
in large numbers as a result of renewed persecution following the Popish Plot 
(1678).57 His role as an intermediary between the court, the College and the 
congregations — in particular the Propaganda Fide, of which he was a member, 
the Congregation de iis qui sponte ad fidem veniunt, and above all the Ospizio 
dei Convertendi — allowed him not only to guarantee sufficient income from 
donations, but also to secure entry for some English converts into the various 
English language Colleges in Rome. In 1600, Clement vini founded the Scottish 
College, which was dedicated to the training of Catholic priests to be sent to 
Scotland; from 1675, thanks to the work of Luke Wadding, the Irish College of 
St. Isidore became a reference point for the Irish diaspora and a leading cen- 
tre of Franciscan theology.5? Other English converts were sent into the service 
of the papal guard or the same court as Cardinal Howard, or worked as arti- 
sans. The presence from the early 18th century of the Stuart court, which after 
various peregrinations had adopted Rome as its seat in exile, attracted ever 
increasing numbers of English people to the city. Travelers, artists, merchants 
and, antiquarians sought to profit from the court in exile and papal favour to- 
wards the defeated Old Pretender James Francis Edward Stuart, also solidifying 
the favourable position that the College maintained in the eyes of the dynasty 
over the course of the century. 


4 Collaboration: The College and the Ospizio dei Convertendi 


Efforts to find an effective remedy for the poverty of those who abandoned her- 
esy to return to the embrace of the Church continued throughout the century. 
It seemed that a solution had finally been reached in 1673 with the establish- 
ment of the Ospizio dei Convertendi.5° The initial difficulties encountered by 
the institution, not least from a logistical perspective, demonstrate how prac- 
tical issues dogged efforts to respond to the call for help with concrete action. 
The curia's desire for control of conversion policy also swiftly became clear. 
The new institution was tasked with coordinating and regulating the action of 


57 Carol M. Richardson, "Edward Pugin and English Catholic Identity: The New Church of 
the Venerable English College in Rome,” Journal of the Society of Architectural Historians 
66 (2007), 340-365; Andrea Bacciolo, Identità e autorità nel ciclo dei martiri nel Collegio 
Inglese di Roma, in Identità e rappresentazione, 271—296. 

58 Carroll, Exiles in a Global City. 

59 Ricarda Matheus, Konversionen in Rom in der Frühen Neuzeit: Das “Ospizio dei Convertendi" 
1673-1750 (Berlin: 2011). 
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conversion through an educational project that was strictly controlled, leaving 
no space for dangerous individual initiatives. The attention of popes — above 
all Alexander vir — was focused particularly on "signori ultramontani": no- 
bles, princes and knights for whom a strategy of persuasion was developed 
that sought to lead from culture to conversion. The establishment of the Os- 
pizio, however, was targeted at the instruction, conversion and assistance of 
lower classes — sailors, soldiers, artisans, the poor and vagabonds - who were 
expanding an impoverished population that from the late 17th century had 
assumed threatening dimensions, in Rome and elsewhere. The establishment 
of the Ospizio was therefore inseparably connected to the project of assisting 
and confining subjects — even temporarily, in this case — who were potentially 
dangerous in both confessional and social terms.99 

Just as in 1600 the Congregation de iis qui sponte ad fidem veniunt had 
emerged from the initiative of the Oratorian Giovenale Ancina, so at the end of 
the century another Oratorian, Mariano Sozzini, founded a hospice in which 
those who had decided to abandon their confessional errors could be kept for 
education and assistance.® Although these events took place in different cli- 
mates, in both cases the Congregation of the Oratory knew how to sustain and 
foster decisions and their implementation in favour of converts. Following two 
makeshift locations, the Ospizio was moved to the Apostolic Palace and placed 
under the control of the Master of the Sacred Palace. This solution was not 
welcomed by the Oratorians, who wished to preserve freedom of education 
and conversion without submitting too closely to curial pressure and control. 
There were close similarities with what had taken place earlier in the century, 
when Ancina's initiative was all too soon brought under the aegis of Clement 
viii and the Holy Office. The Holy Office remained the place of abjuration and 
certification of return to the true faith, but at that time voices in various quar- 
ters — including within the curia — were calling for the Inquisition's rights, pow- 
ers and privileges to be limited. The conversion of foreigners nevertheless re- 
mained a potent element of Roman politics and propaganda towards Europe. 
The Ospizio was therefore a new tool, regulated and controlled, that expressed 
maternal welcome for those who abandoned heresy. Sozzini's institution only 
moved to its permanent home in 1686, when Cardinal Girolamo Gastaldi left 
the Ospizio the palace of Scossacavalli in his will. 


60 Pauvre et pauvreté en Europe à l'époque moderne (XVI*-XVIII* siècle) (Paris: 2016). 

61 Fosi, Conversion, Inquisition and Foreigners, 43-54; Peter A. Mazur, “Searcher of 
Hearts: Cesare Baronio's History of Conversion,” Journal of the History of Ideas 75 (2014), 
213-235. 
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The relocation from Porta Angelica to the Palazzo Gastaldi was marked with 
a procession that displayed to the city and the court the role of the leading 
cardinal Flavio Chigi, a symbol of continuity in the conversion policy com- 
menced under his uncle Alexander viti. However, the new protagonist was 
Philip Thomas Howard, Cardinal of Norfolk and a point of reference for the 
English and their College. The two cardinals took their place in the procession 
alongside the group of converts, who numbered around 100, with many other 
members of the major curial congregations. 

Ceremony was not only a means to externally communicate the work of 
conversion to the city and foreign observers: precise rituals also marked every 
moment of the regulated life of the Ospizio. The ritual of entry into the Ospizio 
was marked by the washing of the feet of those who had decided to leave their 
error: a cathartic act for its recipients, and one of humiliation for those receiv- 
ing the converts. The fundamental phase of instruction then began. As one 
later account (which never fails to list exceptional conversions and generous 
donations) recalls: " [with] different spiritual exercises and rules of living, visits 
to basilicas, to hospitals, the Quarantore, to oratories etc., and with this custom 
of washing their feet on arrival and pious regulation of their lives, so are new 
guests always received.”62 Hierarchies of roles and their respective duties were 
well established. The director was a priest “in whom goodness of life, charity 
and prudence converge.” Other officials included the prior, vice prior, assis- 
tants, correctors, secretary and vice secretary, keepers of the peace and phy- 
sicians, master of the house, and the porter, who was tasked with preventing 
guests from leaving and keeping women from entering. All were lay brothers 
of “unblemished life"63 The role of the two catechists, also laymen, was fun- 
damental. They instructed the converts in their own language, working solely 
from the text of Pietro Canisio. Mastery of the language of oltramontani meant 
they were also able to avoid the deception of Catholics who posed as repentant 
heretics in order to escape poverty. The Catechists were required to interrogate 
"faithfully with questions befitting this purpose, and to refer everything to the 
Direttore, so that none are received as heretics who are Catholics of burdened 
conscience, require restitution or have abused the sacraments, since the hos- 
pital was founded for converts from heresy.”64 

Despite these provisions and a more regulated organisation, abuses were 
commonplace. For example, in August 1676 Thomas Ridley of Lancaster was 
sent to the Ospizio from the English College, where on his arrival from Flanders 


62 Vatican City, Archivio Apostolico Vaticano, Ospizio dei Convertendi, b. 1, fol. 26r. 
63 AAV, Ospizio dei Convertendi, b. 1, fols. 104r-107r. 
64 AAY, Ospizio dei Convertendi, b. 1, fol. 194v. 
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he had declared to be a convert of four months. His stay at the Ospizio was, how- 
ever, brief: he was thrown out after only two days on account of the fact that 
“he seemed from some of his discourses not to be Catholic." He had abused the 
sacraments, but his insulting behavior appears also to have inspired the Rector 
of the English College, who annotated the Pilgrim Book's record of his defini- 
tive departure from Rome on 2 November of the same year with the note "god 
speed him.”65 This was not an isolated case. In January 1682 several Englishmen 
arrived at the Venerable College from Naples, asking for assistance. They did 
not possess any evidence of their 'true' confessional or national identity — in 
the late 17th century the College only gave charity to English subjects, due at 
least in part to scarce resources — and they were therefore refused assistance. 
Cardinal Howard, the powerful Protector of England and Scotland and an in- 
termediary between the College and the curia, was told of the case and sent a 
groom with the peremptory order to admit the Englishmen *to the ordinary 
charity."66 The story was subsequently reconstructed and related in the Pilgrim 
Book as evidence of the abuses and difficulties of discovering the true con- 
fessional identity of strangers. It is recorded that two of the Englishmen who 
had arrived from Naples were “Robert Pegh of Ipswich and John Dunmdge of 
London" who “at their coming they gave themselves out for Catholics but were 
found at lenght to be of no religion at all. So with much difficulty they were gott 
into ye College of ye Converts [Ospizio dei Convertendi] after they had stayd 
9 days and labored in our building some ten days more.’®” Between 1673 and 
1750, arrivals from the British Isles were the second largest group of guests at 
the Ospizio dei Convertendi.88 They were above all men, whether sailors, mer- 
chants and artisans, or soldiers: a characteristic common to both the College 
and the Ospizio.®° The presence of women was very limited: only a few are 
recorded between the two institutions, and these were almost wives who had 
accompanied husbands on their journeys. 

As the English College's second Pilgrim Book reveals, exchange and inter- 
action between the national institution and the Ospizio dei Convertendi was 
relatively close and continuous in the later years of the 17th century. This 


65 VECR, Liber 283, 21-22 (August and 2 November 1676). 

66 — vECR, Liber 283, 35. 

67  VECR, Liber 283, 35 (22 January 1682). 

68 Matheus, Konversionen in Rom, 224-231. 

69 For the feast of St. Thomas on 29 December 171 there arrived many “sailors, all protes- 
tants, they had a dinner given and afterwards seeing all earnelly to desire to be instructed 
in the true Religion had recomandations to ye Convertits": AVCAU, Liber 283, 101. Others 
had been sent away too soon from the Ospizio dei Convertendi, and stayed at the College in 
order to complete their 're-education' and contribute to its task of charitable assistance. 
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relationship enabled the identity of those who wished to convert or claimed to 
be Catholic to be confirmed, and the two bodies worked together towards edu- 
cation and catechization. Nevertheless, even those who were discovered to be 
heretics or of “no religion at all" and evicted from the Ospizio were not barred 
from the College. Shared national identity and, perhaps, the hope of later con- 
version continued to guide the actions of the sodality, its members and the 
powerful cardinal protector. This policy of welcome was always maintained by 
the College authorities, even against the objections and concerns of the Cu- 
ria and the Holy Office. By the late 17th century, some entries indicate that 
prospective guests' perceptions of their own confessional identities were not 
always clear, and conversion often became a strategy to obtain assistance.” 
This Roman microcosm, an English insula at the heart of the Eternal City, had 
echoed with stories of the turbulence England endured in the mid-16th cen- 
tury. Within its own walls it had experience tensions and factional identities 
between different groups, hostility and openness towards the Jesuits, and mis- 
sionary zeal, all part of its continued relationship with the city, the Roman 
court, and the other English colleges throughout Europe. 


5 Further Research 


The rich documentation conserved in the Archive of the Venerable English 
College of Rome presents many starting points for further research, includ- 
ing for periods later than that considered in this essay. For instance, future in- 
vestigations might consider the relationship between the College and English 
travelers who sojourned in Rome during the 18th and 19th centuries, or the role 
played within the College by Cardinal John Henry Newman (1801-1890), both 
in connection to the British community in Rome and, more broadly, within 
the political context of relations between the papacy and the Anglican church. 
Another desideratum is the completion of the ongoing project to publish a 
critical edition of the two Pilgrim Books, allowing identification of the indi- 
viduals they record. Other investigations might be enriched through use of 
sources held in the Archivio Storico del Vicariato: for example, an examination 


70 For instance, in November 1695 John Jones was one of several sailors to arrive at the 
College. "He desired to be instructed in his faith never having been instructed in any reli- 
gion, tho of catholic parents. He was enterteined as pilgrim for 2 or 3 dayes, then he payed 
for his lodging seing they would not receive at ye Convertits, he haveing said that he had 
been a catholik, whilet he was instructed and had rich[eived] at ye Convertits": AVCAU, 
Liber 283, 52. 
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of the Status Animarum of Roman parishes could indicate whether English- 
men passing though Rome who turned to the College, and are recorded in the 
Pilgrim Books, remained in the city or were only temporary, transient visitors. 
This comparison of different sources — the Venerable College, Status Animar- 
um — might also reconstruct the presence of these foreigners within the fabric 
of the city. Moreover, as historians are well aware, notarial evidence is both 
fascinating and extremely rich, though it is difficult to ascertain which notary 
drafted acts for foreigners who had chosen to remain in Rome. However, if the 
historian is blessed with good fortune, such sources open up a new perspective 
that permits examination of material life, levels of wealth — or poverty — and 
personal networks. The need to enter into relations with others who spoke the 
same language was, as it is today, an anthropological constant, ensuring that 
national communities remained points of reference for immigrants unable to 
rely on connections previously consolidated in the city. These ‘national’ insti- 
tutions were observed by the curial authorities, but the desire to convert did 
not always prevail over the desire to offer foreigners openness and hospitality. 
In many cases, and as we have seen in the Venerable English College, inclusive 
pietas even trumped confessional differences. The composite physiognomy of 
the urban population, which was indifferent towards foreigners who did not 
provoke scandal, afforded permanent or transient foreigners the opportunity 
to integrate, to lay low, to remain or flee, in a continuing compromise between 
hospitality and control, repression and charity. 


Translated by Matthew Coneys Wainwright 


CHAPTER 5 
Ethiopian Christians in Rome, c.1400—c.1700 


Sam Kennerley 


The history of black Africans in Europe is sharpening into focus thanks to the 
work of historians from Hans Werner Debrunner to Kate Lowe.! Ethiopia has a 
singular place in this history, chiefly a result of its ancient and medieval past. 
As in the Roman Empire, the rulers of the predecessor empire to Ethiopia — 
Aksum (or Axum) - adopted Christianity in the 4th century, but the church 
there developed along different theological lines to its western counterpart. 
It rejected the Christology formulated at the Council of Chalcedon (451 A.D.), 
becoming a ‘Monophysite’ church like the Coptic Church in Egypt.? Despite 
these differences, Aksum was considered by Roman writers as one of the great 
powers of late antiquity, even assisting Rome in its proxy wars with Persia in 
the Arabian peninsula.? Aksum declined from its late antique strength during 
the Middle Ages, but the successor empire of Ethiopia took on new life in the 
imagination of western Europeans at around the same time. In the wake of the 
Crusades, ‘Ethiopia’ gradually came to be identified with the land of ‘Prester 
John, a mythical, mighty Christian kingdom that stood as a potentially valua- 
ble ally in the struggle to conquer and retain Jerusalem.* 

As this chapter will show, the rulers and inhabitants of the actual em- 
pire of Ethiopia were also interested in their co-religionists across the sea. 
But before proceeding to an account of Ethiopian Christians in early mod- 
ern Rome, it is worth noting the methodological posed by this topic. One 
key challenge relates to terminology. European sources variously located 


1 I would like to thank Olivia Adankpo-Labadie and Matteo Salvadore for reading this chap- 
ter and suggesting further literature. Any mistakes or oversights are my own. Hans Werner 
Debrunner, Presence and Prestige: Africans in Europe (Basel: 1979); Kate Lowe and T.F. Earle 
(eds.), Black Africans in Renaissance Europe (Cambridge: 2005). 

2 Stuart C. Munro-Hay, Ethiopia and Alexandria, vol. 1, The Metropolitan Episcopacy of Ethiopia 
(Warsaw: 1997), 21 and 36-44. 

3 Detailed in G.W. Bowersock, Throne of Adulis: Red Sea Wars on the Eve of Islam (Oxford: 2013). 

4 SeeKeagan Brewer, Prester John: The Legend and its Sources (Farnham: 2015); Osvaldo Raineri 
(ed.), Lettere tra i pontefici romani e principi etiopici (Secoli XII-XX) (Vatican City: 2003), 23- 
29; see now also Samantha Kelly, "Heretics, Allies, Exemplary Christians: Latin Views of the 
Ethiopian Orthodox in the Later Middle Ages," in Late Medieval Heresy: New Perspectives, eds. 
Michael D. Bailey and Sean L. Field (Woodbridge: 2018), 195-204. 
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“Ethiopia” in Africa, India, or even Arabia. Therefore, we cannot always be 
certain that an individual described as ‘Ethiopian’ was actually such.? This 
problem is less acute for the 16th century, when European knowledge about 
the Red Sea area had increased, but another related challenge runs through 
the whole of the early modern period. Interactions between vastly different 
cultures, conducted mostly through translators, created an atmosphere in 
which the possibility for misunderstanding was rife. In fact, as Matteo Sal- 
vadore and Benjamin Weber have emphasized, Ethiopians and Europeans 
not only realized that there was the possibility for misunderstanding in their 
interactions, but even exploited its potential where it would help them to 
gain an advantage.® To take one example, early Ethiopian pilgrims to Rome 
routinely introduced themselves as members of western monastic orders. It 
is highly unlikely that this was correct, but by claiming membership of one 
of these orders, Ethiopian pilgrims were able make use of the networks of 
religious houses that crisscrossed Europe, substantially easing their progress 
through the continent." 

The presence of fiction in the archives is therefore more palpable in the 
study of the Ethiopian community in Rome than it is in many other areas of 
research. The questions posed by this material could be answered by a more 
thorough investigation of extant primary sources, both for the details they con- 
tain, and for the way that these details are narrated. At present the history of 
Ethiopian Christians in Rome is written from scattered references in early edi- 
tions of Ethiopian literature, descriptions of Ethiopia, and accounts of travel 
to it. Further references can be found in a large body of manuscript material, 
some of which has been edited and published in Camillo Beccari's monumen- 
tal collection of sources.? Nonetheless, a significant amount of archival ma- 
terial relevant to Ethiopian Christians in Rome remains unpublished. It can 
be found chiefly in the Vatican Library, the Archivio Apostolico Vaticano, the 
archives of the Congregation of Propaganda Fide, and the Archivio di Stato 


5 Siegbert Uhlig et al. (eds.), Encyclopaedia Aethiopica, vol. 3 (Wiesbaden: 2007), 145-147. 

6 This is a key theme of Matteo Salvadore, The African Prester John and the Birth of Ethiopian- 
European Relations, 1402-1555 (London: 2017), for instance in ibid., 95-96. See also Benjamin 
Weber, “Vrais et faux Éthiopiens au XV* siècle en Occident? Du bon usage des connexions" 
Annales d'Ethiopie 27 (2012), 120-123. 

7 Renato Lefevre, “Presenze etiopiche in Italia prima del concilio di Firenze del 1439,” Rassegna 
di Studi Etiopici 23 (1967), 20. 

8 Camillo Beccari (ed.), Rerum aethiopicarum scriptores occidentales inedita a saeculo XVI ad 
XIX, 15 vols (Rome: 1903-1917). See also the works of Mauro Da Leonessa and Renato Lefevre 
cited in the bibliography. 
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in Rome.? With these preliminary observations in mind, we can begin our ac- 
count of Ethiopian Christian community of early modern Rome. 


1 The 15th Century: Pilgrims, Politicians, and the Beginnings of a 
Stable Community 


In 1404, a group of five Ethiopians arrived in Rome. They had been sent to check 
whether presents dispatched to the pope by Emperor Dawit 1 (1382-1413) had 
reached their destination. In addition to these political objectives, the Ethiopi- 
an ambassadors also toured the holy sites of Rome, "constantly visiting church- 
es, always asking about relics of the saints,” in the words of the contemporary 
letter that is the sole surviving witness for this embassy.!° To put the events of 
1404 in perspective, the next indigenous African embassy to reach Rome that 
was not Ethiopian arrived only two hundred years later, in 1608.!! By then, gen- 
erations of Ethiopian Christians had travelled to the papal city. 

The 1404 embassy points to the two main reasons why. Ethiopians came 
for pilgrimage and politics, two purposes that were often combined in a sin- 
gle journey.? Rome was an important point on the Ethiopian pilgrimage route 
that led west from Jerusalem to Santiago de Compostela. Pilgrims to Rome 
plausibly identifiable as Ethiopian are attested in documents of 1403, 1407, 
1418, 1431, 1436, 1438, and 1442 in the first half of the 15th century alone.!? These 
pilgrims are typically documented in administrative texts like safe-conducts 
and indulgences. Some were however commemorated in more monumental 


9 A sense of some of these archives can be gained through: Francesco D'Aiuto and Paolo 
Vian (eds.), Guida ai fondi manoscritti, numismatici, a stampa della Biblioteca Vaticana, 2 
vols (Vatican City: 2011); Josef Metzler, Sacrae Congregationis de Propaganda Fide Memo- 
ria Rerum, 3 vols (Rome: 1971-1975). 

10 “[N]ec desinunt sanctas ecclesias visitare, de sanctorum reliquiis semper interro- 
gantes.” Lefevre, “Presenze etiopiche, 15, n. 2; Matteo Salvadore, "The Ethiopian Age of 
Exploration: Prester John's Discovery of Europe, 1306-1458,” Journal of World History 21 
(2010), 607. 

11 Kate Lowe, “‘Representing’ Africa: Ambassadors and Princes from Christian Africa to 
Renaissance Italy and Portugal, 1402-1608,’ Transactions of the Royal History Society 17 
(2007), 108. 

12 Benjamin Weber, “Gli Etiopi a Roma nel Quattrocento: Ambasciatori politici, negozia- 
tori religiosi o pellegrini?” Mélanges de l'École francaise de Rome. Moyen Age 125 (2013), 
at: https://journals.openedition.org/mefrm/1036. 

13 Renato Lefevre, “Documenti pontifici sui rapporti con l'Etiopia nei secoli XV e XVI,’ 
Rassegna di Studi Etiopici 5 (1946), 21-22; supplemented now by Benjamin Weber, “Gli 
Etiopi a Roma nel Quattrocento." 
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sources, such as the group of Ethiopians who undertook a pilgrimage to Rome 
after famously attending the Council of Florence in 1441. The entry of this 
group into Rome was depicted on Filarete’s (c.1400-66) bronze doors for the 
new basilica of St Peter's, part of a wider tableau that broadcast the papacy's 
international aspirations.!5 Such global claims were further declared in an in- 
scription on the tomb of Pope Eugenius Iv (1431-47), asserting that the Ethi- 
opians, like other eastern Christians, had agreed to union with the Catholic 
Church at the Council of Florence.!6 In fact, of the eastern churches present 
at the Council of Florence, the Ethiopians alone had declined to sign a union 
with the Catholic Church.!” 

The continued schism between Rome and Ethiopia did little to stem the 
flow of pilgrims to the papal city, however. Almost 50 Ethiopian pilgrims 
are attested in Rome in the second half of the 15th century.? This number is 
even more impressive considering the limitations of the source material. The 
documentary texts that are our standard sources for Ethiopian pilgrims to 
Rome in the 15th century only preserve the names of those who approached 
the Catholic hierarchy for support. There may have been other Ethiopian 
pilgrims who decided not to seek this assistance, thereby passing below the 
historical radar. 

One group of Ethiopian visitors who consistently claimed attention were 
those who came to Rome for political as well as spiritual reasons. This was true 
of an Ethiopian embassy of 1481, which arrived in Rome ostensibly to gain pa- 
pal approval for the new patriarch of Ethiopia.!? This party remained in Rome 


14 The best account of this delegation is still Joseph Gill, The Council of Florence (Cambridge: 
1959), 322-327. 

15 Lowe, “‘Representing’ Africa," 109-111. 

16 “Quo duce et Armeni Graecorum exempla secuti, Romanam agnorunt Aethiopesque 
fidem. Inde Syri ac Arabes mundique e finibus Indi, Magna sed haec animo cuncta minora 
suo." Quoted in Giacomo Grimaldi, Descrizione della basilica antica di S. Pietro in Vaticano, 
ed. Reto Niggl (Vatican City: 1972), 402. 

17 Salvatore Tedeschi, "Etiopi e Copti al Concilio di Firenze, Annuarium Historiae 
Conciliorum 21 (1989), 400; for the internal conflict between the Coptic and Ethiopic del- 
egations to Eugenius Iv, see Benjamin Weber, “La bulle Cantate Domino (4 février 1442) et 
les enjeux éthiopiens du concile de Florence, Mélanges de l'École francaise de Rome. 
Moyen Áge 122 (2010), 441-449. 

18  Afjguredrawn from the literature cited in n. 13 above. 

19 For the complex background to this embassy, see Renato Lefevre, “Riflessi etiopici nella 
cultura europea del Medioevo e del Rinascimento,” Annali Lateranensi 9 (1945), 420—423. 
We have an eyewitness report of events from the Milanese ambassador to the papacy 
dated to 16 November 1481, published in Pietro Ghinzoni, "Un'ambasciata del Prete Gianni 
a Roma nel 1481,” Archivio storico lombardo 6 (1889), 151-154. 
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for months, among other things explaining their faith to local Catholic cler- 
gy, including the famous preacher Roberto Caracciolo (c.1425-95).?? Like the 
earlier group of 1441, this embassy was commemorated in high-profile monu- 
ments in Rome. It has recently been argued that turbaned figures painted in 
the Sistine Chapel between 1481 and 1482 should be identified with the Ethio- 
pian ambassadors of 1481.?! 

Despite the prestige of such visitors, there was no residence in Rome 
specifically allocated to Ethiopian pilgrims or ambassadors for much of the 
15th century. The diplomats of 1481, for instance, were housed first in the 
Castel Sant'Angelo, and then the Franciscan monastery of Santo Spirito.?? 
This ad hoc situation changed by the end of the 15th century. In a census 
of 1497, the canons of St. Peter's complained that they were unable to cel- 
ebrate Mass in Santo Stefano Maggiore, a small church located just behind 
the modern Vatican basilica. Using a common contemporary word for 
Ethiopians, they claimed that this was "because the Indians had violated" 
it.23 This implies that the canons of St Peter's — the traditional owners of 
the church - regarded the Ethiopian presence in Santo Stefano as an oc- 
cupation, and not without reason. Delio Vania Proverbio has shown that 
although Ethiopians were present in Santo Stefano from the end of the 15th 
century, the use of the church was only formally conceded to them by Pope 
Paul 111 (1534-49).24 

The Ethiopian occupation of Santo Stefano marks a new phase in the histo- 
ry of this community in Rome. The church came to be known as Santo Stefano 
“of the Moors” or “of the Abyssinians,” one of the “national churches" that are 
important witnesses to the presence of strangers in Renaissance Rome.?5 It 
was the focal point for the Ethiopian Christians of Rome, bringing to the fore 
themes that have hovered on the margins of our account. 


20 Lefevre, “Riflessi etiopici,” 430—431. 

21 Marco Bonechi, “Four Sistine Ethiopians? The 1481 Embassy and the Frescoes of the 
Sistine Chapel in the Vatican," Aethiopica 14 (2011), 121-135. 

22 Lefevre, “Presenze etiopiche,” 15-16. 

23 “[Quia Indiani ipsam Ecclesiam violaverant” Delio Vania Proverbio, "Santo Stefano 
degli Abissini: Una breve revisitazione,’ La parola del passato 69 (2011), 55. The full text 
(but quoting “violaverunt”) is published in Ilaria Delsere and Osvaldo Raineri, Chiesa di 
S. Stefano dei Mori: Vicende edilizie e personaggi (Vatican City: 2015), 173-174. My thanks to 
Matteo Salvadore for reference to this volume. 

24 Delio Vania Proverbio, "Santo Stefano degli Abissini, 55-63. 

25 Alexander Koller and Susanne Kubersky-Piredda (eds.), Identità e rappresentazione: Le 
chiese nazionali a Roma, 1450-1650 (Rome: 2015); Antal Molnár, Giovanni Pizzorusso and 
Matteo Sanfilippo (eds.), Chiese e nationes dalla Scandinavia ai Balcani. Secoli XV-XVIII 
(Rome: 2017). 
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2 Early Collaborations with Catholic Scholars: Johannes Potken 


In 1513, a German priest named Johannes Potken reflected on the difficulties of 
human communication. He recalled that humanity once had a common lan- 
guage, destroyed by the Tower of Babel. Following Augustine, he lamented that 
a man now got more comfort from his dog than from another person whose 
language he could not understand, even if that person was a fellow Christian. 
Potken noted: 


This happened to me in Rome scarcely two years ago. For after Ihad heard 
some of those whose colour and dress shows them to be Ethiopian, who 
call themselves Indians, to invoke the Mother of God and many saints, 
chiefly the Apostles, while singing the Psalms, I learned from them with 
difficulty that they use Chaldean letters in their rites. After looking for an 
interpreter through whom I could speak with them more fully, but failing 
to find one—even among the Jews—in this city that was once the queen 
of the nations, I finally decided to have myself taught by them insofar as 
possible. Nor was my hope disappointed ...26 


Despite his insistence, the language that Potken heard from the Ethiopian 
pilgrims was not “Chaldean,” but Ge'ez, the sacred tongue of the Ethiopian 
Church. By labelling Geez “Chaldean,” Potken was not making a simple mis- 
take. As Samantha Kelly has shown, the notion that Ge'ez, rather than Hebrew, 
was the true language of the ancient Jews of Chaldea had been popularized by 
a Jewish convert to Christianity, Flavius Mithridates (1450-89). Mithridates's 
theory was accepted by some western scholars and eventually by the Ethiopi- 
ans of Rome, whose ruling dynasty traced its origins back to the Old Testament 
figures Solomon and the Queen of Sheba.?” 


26 "Que res mihi biennio vix elapso Rome accidit. Nam cum nonnullos habitu et colore 
Ethiopes, qui se Indos appellabant, psallentes ac dei genitricem et Sanctos complures, 
praesertim Apostulos, per eos inter psallendum nominari advertissem, non sine difficul- 
tate ab eos didici, ipsos in eorum sacris Chaldeis letteris uti. Querens itaque interpretem 
per quem cum eis loqui plenius possem, nec illum in Urbe gentium olim domina, etiam 
neque inter Hebreos quidem reperiens idoneum, demum ab ipsis erudiri quoquomodo 
fieri posset statui. Nec me mea fefellit spes ..." Quoted in Renato Lefevre, "Giovanni 
Potken e la sua edizione romana del Salterio in etiopico,” La Bibliofilia 68 (1966), 307. 

27 Samantha Kelly, “The Curious Case of Ethiopic Chaldean: Fraud, Philology, and Cultural 
(Mis)Understanding in European Conceptions of Ethiopia,” Renaissance Quarterly 68 
(2015), 1227-1264. 
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Potken indeed remarks in the passage quoted above that it was the Ethiopi- 
ans of Rome who suggested to him that their language was Chaldean. In a later 
work, Potken explained how he came to meet these pilgrims. He wrote that he 
had heard about Ethiopia's power and faith while a child on the Rhineland, 
perhaps from stories inspired by the relics of the Three Magi in Cologne, one 
of whom was depicted as a black African from the 14th century.?8 Later in life, 
Potken decided to learn foreign languages and to print them “for the promo- 
tion of the Catholic faith and obedience to the Holy See.” Finding himself in 
Rome as procurator for the city of Cologne, he drew these interests togeth- 
er. Potken first learned Ge'ez from the Ethiopian pilgrims resident in the city, 
and then devised an ambitious plan to propagate this knowledge: to print the 
Psalms in Ge'ez.?? 

Extracts of the Ge'ez alphabet had already been printed in a woodcut in Ber- 
nard von Breydenbach's 1486 work Peregrinatio in terram sanctam.?? To print 
an entire work in Ge'ez posed a challenge of much greater magnitude, which 
Potken nonetheless overcame with remarkable speed. On 29 October 1511, he 
borrowed a Geez manuscript of the Psalms from the Vatican Library?! With 
this manuscript, another codex now in Florence, and the help of an Ethiopian 
pilgrim named Thomas, Potken fulfilled his aims in less than two years.?? By 30 


28 Paul H. D. Kaplan, The Rise of the Black Magus in Western Art (Ann Arbor: 1985), 85-101; 
for the wider context, see now Erin Kathleen Rowe, Black Saints in Early Modern Global 
Catholicism (Cambridge: 2019). As Olivia Adankpo-Labadie shows in this volume, this 
notion of the black magus was known even to Ethiopians, since we have evidence that 
Ethiopian pilgrims travelled to Cologne in the 16th century to visit the relics of the 
Three Kings. 

29 The information provided in this paragraph is a summary of Potken's letter to the reader in 
his Psalterium in quatuor linguis: Hebraea, Graeca, Chalaea, Latina (Cologne: 1518), [sig] &ii.v. 
On Potken, see also Anna-Dorothee von den Brincken, “Johann Potken aus Schwerte, Propst 
von St. Georg in Köln: Der erste Athiopologe des Abendlandes” Aus Köln und rheinischer 
Geschichte (1969), 81-114. My thanks to Carolin Alff for reference to this latter work. 

30 Gianfranco Fiaccadori and Bent Juel-Jensen, “Incunabula,” in Encylcopaedia Aethiopica, 
vol. 3, 136. 

31 Maria Bertola (ed.), I due primi registri di prestito della Biblioteca Apostolica Vaticana, 
(Vatican City: 1932), 88. The manuscript is now Vatican City, Biblioteca Apostolica 
Vaticana, Vat. et. 20. 

32 This manuscript is Florence, Biblioteca Medicea Laurenziana, Plut. 1. c. 251. Potken's 
exemplars were identified in Bent Juel-Jensen, “Potken’s Psalter and Tesfa Tsion's New 
Testament, Modus baptizandi and Missal” Bodleian Library Record 15 (1996), 480-482. 
Thomas's agency in this edition is stressed in in Matteo Salvadore and James De Lorenzi, 
"An Ethiopian Scholar in Tridentine Rome: Tasfa Seyon and the Birth of Orientalism,” 
Itinerario, forthcoming. 
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June 1513, he had printed Ge'ez versions of the Psalter and a collection of songs 
from the canonical hours, to which he added a short syllabary of Ge'ez to help 
European readers pronounce this language. This gathering of texts was supple- 
mented before 10 September 1513 with a Ge'ez version of the Song of Songs.?? 
Although Potken moved back to Cologne in 1516, he continued to be interest- 
ed in Ge'ez. In 1518, he printed in Cologne a polyglot Psalter of Latin, Greek, 
Hebrew and Ge'ez.?^ This edition carried a concluding note, in which Potken 
outlined his intention to print “a dictionary" of Geez and “other things."?5 Un- 
fortunately, he does not appear to have executed any part of this plan before 
his death in 1524/5. 

Potken's Psalter was the first time that Scripture had been printed in Ge'ez. This 
has secured his place in histories of scholarship, but his edition also had politi- 
cal consequences. As Renato Lefevre argued, Potken's edition added credibility to 
Catholic interactions with Ethiopia, and impetus to the papacy's desire to pursue 
these links.36 It was probably due to Potken's work that Leo x (1513-21) sent the 
Florentine merchant Andrea Corsali to Ethiopia. Corsali aimed to set up a press 
there, but it is not clear that he succeeded.?? Instead, Potken's contributions to 
the study of Ge'ez would soon be followed, even eclipsed, by Ethiopians active 
in Rome. 


3 The Institutionalisation of the Ethiopian Community of Rome 


On 25 May 1542, an Ethiopian named Tasfa Seyon was recommended to the 
Confraternity of Santa Maria della Visitazione degli Orfani, a charitable asso- 
ciation for the care of Roman orphans that had been established at the church 
of Santa Maria in Aquiro between 1540 and 1541. Tasfa, who was described as a 
Franciscan friar in the recommendation, was then about thirty years old, but 
“wished to come to live among the older boys [zitelli] to learn some letters and 


33  Potken's edition was printed as: [Psalterium Aethiopicum] (Rome: 1513). For the chronol- 
ogy of the edition, see Lefevre, "Giovanni Potken,’ 301-302. 

34 Psalterium in quatuor linguis: Hebraea, Graeca, Chalaea, Latina (Cologne: 1518). 

35 “Haec pro Modo legendi edere uolui, Dictionarium et alia editurus: nisi per haec liteus 
arasse me comperero." ibid., [sig] fii.2r. 

36 Lefevre, “Giovanni Potken,” 303-306; O.G.S. Crawford (ed.), Ethiopian Itineraries circa 
1400-1524 (Cambridge: 1958), 190. 

37 Andreu Martínez d’Alos-Moner, Envoys of a Human God: The Jesuit Mission to Christian 
Ethiopia, 1557-1632 (Leiden: 2015), 38. 
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good morals." His request was accepted, quite likely because the papal treasury 
covered his costs.?8 

Our earliest evidence for Tasfa Seyon's presence in the west comes from 
four years earlier, when he helped to translate the Ge'ez letters carried by the 
pseudo-patriarch of Ethiopia, Joào Bermudes.?? As the payments for his educa- 
tion at Santa Maria in Aquiro suggest, Tasfa had since made himself a familiar 
figure at the court of Pope Paul 111. Paul 111 and his family, the Farnese, were 
in fact deeply interested in the Ethiopian Christians of Rome. Paul had been 
made cardinal protector of the Ethiopians in 1534, and as pope he continued 
to support this group.^? In a brief of 14 September 1548, he conceded to Tasfa 
the use of Santo Stefano for the latter's lifetime.*! He may also have established 
the system whereby the papacy provided for the upkeep of the inhabitants of 
Santo Stefano, while the Chapter of St. Peter's, the true owners of the complex, 
conceded to them the use of the church and adjoining buildings. The canons 
of St Peter's regarded this settlement as standard at least as late as 1607.4? 

It is therefore only with the reign of Paul 111 that we see an institutionaliza- 
tion of the Ethiopian presence in Rome. This presence was further consolidat- 
ed in 1552, when a rule of conduct for Santo Stefano was composed.^? This rule 
informs us about the otherwise obscure social world of Santo Stefano. It notes 
that pilgrims coming to Rome were to be freely hosted for three days. After 
this period had elapsed, pilgrims were permitted to remain if they vowed obe- 
dience to the prior, otherwise they had to leave. In addition to these pilgrims, 
whom we have already encountered, the rule also attests to the existence of 
another group of Ethiopians overlooked in other documents: slaves. The rule 
stipulates that enslaved Ethiopians who had escaped or had been freed were to 


38 “El R.do di Bergamo prepone che un certo frate Pietro Indiano del ordine de S.to 
Francesco desideraria per imparare qualche lettera et boni costumi venire ad abitare tra li 
nostri zitelli perche li mastri li imparariano le lictere; forno tutti de parere che si acettassi 
maxime che le spese el ditto frate le haveria dal palazzo de S. S.tà" Quoted in Valentino 
Romani, "La stampa del N.T in etiopico (1548—49): Figure e temi del Cinquecento romano," 
in Studi in biblioteconomia e storia del libro in onore di Francesco Barberi (Rome: 1976), 490. 

39 Renato Lefevre, "Documenti e notizie su Tasfa Seyon e la sua attività romana nel sec. XVI," 
Rassegna di Studi Etiopici 24 (1969-1970), 80-81. Tasfa's life prior to his arrival in Rome is 
reconstructed in Salvadore and De Lorenzi, “An Ethiopian Scholar in Tridentine Rome.’ 

40 Renato Lefevre, “Appunti sull'ospizio di S. Stefano degli ‘Indiani’ nel Cinquecento,” Studi 
Romani 15 (1967), 27. 

41 Lefevre, "Documenti e notizie su Tasfa Seyon, 94. 

42 Delsere and Raineri, S. Stefano dei Mori, 146. 

43 The following analysis is based on the official Latin translation of this rule, published in 
Mauro Da Leonessa, Santo Stefano Maggiore degli Abissini e le relazioni romano-etiopiche 
(Vatican City: 1929), 208—213. 
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be hosted for three days under the same conditions as the pilgrims, but if they 
wished to stay, they were to occupy a humbler role than those who had come 
as free men.44 

The social world of Santo Stefano hinted at in this rule can be supplemented 
by the notes that pilgrims left in their books, which recorded notorious events 
in the community for the instruction of future inhabitants. The most dramatic 
case found in these notes is that of Halib, a pilgrim turned murderer whose 
outrages against his fellow Ethiopians resulted in his expulsion from the com- 
munity. While Halib's case was dealt with internally, these notes show that dis- 
sension among the inhabitants of Santo Stefano sometimes involved Catholic 
authorities. The prior Enqua-Maryam, for instance, accused the other pilgrims 
of debauchery before the prefect of Santo Stefano.^? The pilgrims were all sub- 
sequently forced to leave Santo Stefano, and were only allowed to return once 
they sought the intervention of Pope Paul 111 against the prefect and ‘Enqua- 
Maryam. In stressing that this scandal was known throughout the city, this 
note indicates that the inhabitants of Santo Stefano were deeply concerned 
about their reputation within Rome. This impression is corroborated by the 
rule for Santo Stefano, which stipulated that malefactors were to be ejected not 
just from Santo Stefano, but from Rome entirely.^? 

Despite these disorders, other members of the Farnese family followed 
Paul 111 in supporting the Ethiopian Christians of Rome. Alessandro Farnese 
succeeded his grandfather as cardinal protector of the Ethiopians, and Geron- 
ima and Vittoria Farnese also favoured Tasfa Seyon with patronage.48 These 
Farnese connections probably introduced Tasfa to the wide array of Catholic 
figures in his acquaintance, many of whom were associated with Paul 111 and 
his family. In sometimes tense collaboration with these Catholic contacts, Tas- 
fa and his fellow Ethiopians in Rome realized a series of significant projects in 


44 Tbid., 210-211. 

45 This prefectis not named but may have been the Master of the Sacred Palace, who in the 
rule of Santo Stefano is named as “governor” (gubernator) of the Ethiopians there. Ibid., 
212-213. 

46 Both notes published with French translation in Sylvain Grébaut, "Contribution à l'his- 
toire du couvent éthiopien San-Stefano-dei-Mori, Revue de l'Orient Chrétien 26 (1927— 
1928), 211—218. 

47  DaLeonessa, Santo Stefano Maggiore degli Abissini, 211. 

48 Renato Lefevre, "Appunti sull'ospizio di S. Stefano degli ‘Indiani’ nel Cinquecento,” 27 
n.23; "[A]c etiam filia eius [Paul 111] spirituali Hieronyma Farnesia, quae nobis in neces- 
sitatibus nostris fautrix et adiutrix est" Quoted in Lefevre, "Documenti e notizie su Tasfa 
Seyon,” 99; for Vittoria Farnese, see ibid., 79. 
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the 1540s, evidence for which is preserved in letters and administrative acts 
from this period. 


4 Ethiopian Collaborations with Catholic Scholars in the 1540s 


On 4 December 1546, Cardinal Pietro Bembo wrote to Livio Podocataro, the 
archbishop of Cyprus. The reason, Bembo explained, was that "the Indian [that 
is, Ethiopian] friars who live in Rome" had asked him to secure a Ge'ez manu- 
script of the letters of Paul present in the library of the church of the Ethiopi- 
ans in Cyprus, S. Salvadore in Nicosia, since they desired "to print this work for 
the common good" of the Ethiopian people.*? The plan to print the New Tes- 
tament in Ge'ez gathered pace between February and April 1547. During that 
time Pier Paolo Gualtieri and Biaggio Pallai secured funding for paper for the 
edition, and the papal chancery furnished money to the Ethiopians of Rome to 
pay for tin for “the press in their language."5? Tasfa was the overall editor of the 
project, and his labors broadened still further in the summer of 1547. With Pier 
Paolo Gualtieri, Tasfa began to translate the Ethiopic Canon of the Mass and 
the Canons of the Council of Nicaea (325 A.D.) from Ge'ez into Latin, both for 
Cardinal Marcello Cervini.5! 

Tasfa and Gualtieri's work on the Canons of the Council of Nicaea was never 
printed, preserved now in a manuscript once owned by Cervini.5* However, 
Tasfa's two remaining projects reached the press. A Ge'ez version of the Gos- 
pels, the Apocalypse, Acts of the Apostles, the Catholic letters and the letter to 
the Hebrews was printed in 1548.5? As just noted, Tasfa took overall charge of 
the edition, but he was aided by some inhabitants of Santo Stefano, and three 


49  ‘“Disiderando i Frati Indiani che stanno in Roma avere il libro delle epistole di S. Paolo 
scritto nella loro lingua per farlo imprimere a comune utilita di quella nazione." Quoted 
in Osvaldo Raineri, "Pietro Bembo e la prima stampa delle lettere di San Paolo in etiopico,” 
Atti della Accademia Nazionale dei Lincei. Classe di Scienze morali, storiche e filologiche 35 
(1981), 395-398. 

50 Romani, “La stampa del N. T. in etiopico,” 497; “[S]cudi I d'oro in oro alli frati indiani per 
pagare lo stagno per fare la stampa della lor lingua” Quoted in Lefevre, "Documenti e 
notizie su Tasfa Seyon,” 81. Lefevre's transcription is incorrect — the Ethiopians were actu- 
ally paid 13 scudi, see Paolo Sachet, Publishing for the Popes: The Roman Curia and the Use 
of Printing (1527-1555) (Leiden: 2020), 178, n. 103. 

51 The relevant texts are published in Lefevre, “Documenti e notizie su Tasfa Seyon,” 81-86. 

52 Vatican City, Biblioteca Apostolica Vaticana, Vat. et. 2. 

53 Novum Testamentum cum Epistola Pauli ad Hebreos tantum ... (Rome: 1548). In addition 
to these Biblical texts, this edition also contains a Ge'ez version of the introit of the Mass, 
beginning on fol. 158r. 
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Catholic scholars: Gualtieri, Mariano Vittori, and Bernardino Sander5^ This 
first instalment of the Ge’ez New Testament edition was supplemented in 1549 
by the remaining letters of Paul, based on the manuscript that Bembo had re- 
quested from Cyprus.55 Finally, a Latin version of the Ethiopic order of baptism 
translated by Tasfa but edited by Bernardino Sander, and a Latin version of the 
Ethiopian Canon of the Mass translated by Tasfa and Pier Paolo Gualtieri, were 
printed in Rome between 1548 and 1549.56 

Just like Potken and his edition of the Psalms and Song of Songs, Tasfa's 
edition of the New Testament in Ge'ez has made him a celebrated figure 
in the history of scholarship. However, it is less commonly observed that 
Tasfa's editions have a decidedly composite character. On one hand, Tasfa's 
edition of the New Testament suggests that is was written for an Ethiopian 
audience. It contains a Ge'ez frontispiece in which Tasfa addressed an im- 
agined Ethiopian reader, asking that they forgive the mistakes in the edi- 
tion.5? But on the other hand, his work betrays its origins in Catholic Rome. 
Tasfa divided the Ge'ez text into chapters following the Latin Vulgate, and 
translated parts of Acts of the Apostles into Ge'ez from Latin and Greek, 
apparently due to the defective nature of his Geez exemplar.5? The Latin 
translations of the Canon of the Mass and the order of baptism were simi- 
larly mixed. They contain prayers for the Coptic patriarch of Egypt, but at 
the same time include elements more common to Catholic than Ethiopian 
liturgical books.59 

The composite nature of these editions is little remarked upon, perhaps 
because their canonical status demands that they be seen as representative 
of earlier and later tradition as possible. The manuscripts that Tasfa and his 
fellow editors used for their edition of the Ge'ez New Testament still survive, 
mostly preserved in the Vatican Library.9? I am not aware of a study of these 


54 Lefevre, "Documenti e notizie su Tasfa Seyon,” 9o-91 and 100. 

55 L Guidi, “La prima stampa del Nuovo Testamento in etiopico, fatta in Roma nel 1548- 
1549,” Archivio della R. Società Romana di Storia Patria 9 (1886), 273—278. The manuscript 
is in Florence, Biblioteca Medicea Laurenziana, Pal. Or. 7o. 

56 Modus baptizandi, preces et benedictiones quibus ecclesia Ethiopum utitur ... orationes 
quibus iidem utuntur in sacramento Baptismi et confirmationis ... Missa qua communiter 
utuntur, quae etiam Canon universalis appellatur (Rome: 1549). 

57 Lefevre, "Documenti e notizie su Tasfa Seyon,” 90-91. 

58 Ibid., 92-93; see Sylvain Grébaut and Eugene Tisserant, Codices aethiopici Vaticani et 
Borgiani, Barbarianus orientalis 2, Rossianus 865, vol. 1 (Vatican City: 1936), 127-131. 

59 Ibid. vol. 1, 16-17; for the prayers to the Coptic patriarch, see Modus baptizandi, [sig]cii.v. 

60 Vatican City, Biblioteca Apostolica Vaticana, Vat. et. 4, 5, 11, 23, 47, 48; also Florence, 
Biblioteca Medicea Laurenziana, Pal. Or. 70, as signalled in n. 55 above. 
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manuscripts or their copious annotations, despite the recent surge of interest 
in the history of biblical scholarship. 

To plan and produce these editions was a complex task. It required signifi- 
cant financial outlay, as well as coordination between a wide range of interest- 
ed parties. As such, it must be asked why Catholics in Rome were eager to ded- 
icate so much time and money to these Ethiopic projects. Here it is necessary 
to place these scholarly projects in a global context. After the Reformation, 
some Catholics began to seek contact with Christians in Asia and Africa. A key 
figure in this regard was Tasfa's most intellectually involved patron, Cardinal 
Marcello Cervini. Between 1545 and 1549, Cervini served as a papal legate at 
the Council of Trent, which had been called by Pope Paul 111 to reform the 
Catholic Church in wake of the Reformation.© At this Council, Cervini and his 
clients pursued a distinct strategy. While more scholastically trained theologi- 
ans referred to medieval anthologies and canon law to demonstrate Catholic 
doctrine, Cervini's party often adduced the traditions of non-Latin churches. 
The Ethiopian Church was included in this purview. As we have seen, Cervini 
commissioned Latin translations of the Ethiopic Canon of the Mass and Can- 
ons of the Council of Nicaea, and the cardinal's letters explicitly connected 
these works to issues being discussed at Trent.®? At Trent, the Jesuit Alfonso 
Salmeron indeed used the Ethiopic Canon of the Mass as evidence against the 
Protestant rejection of the doctrine as a Mass as a sacrifice, in a summa of the 
Catholic position that had been commissioned by Cervini.83 

Despite their willingness to draw on Ethiopic evidence, it would be wrong 
to interpret Cervini and his Catholic clients as cosmopolitan thinkers. Accord- 
ing to the preface to the best-known Ethiopic work produced under Cervini's 
patronage, the Ge'ez New Testament printed between 1548 and 1549, Ethiopia 
was undeniably Christian, but its Christianity contained errors that the Ro- 
man church was duty-bound to correct.6* Such sources typify the approach 


61 See now John O'Malley, Trent: What Happened at the Council (Cambridge, MA: 2013). 

62 Lefevre, "Documenti e notizie su Tasfa Seyon,” 84. 

63 Theobald Freudenberger (ed.), Concilium Tridentinum Diariorum, Actorum, Epistularum 
Tractatum nova collectio, vol. 6:3 (Freiburg-im-Breisgau: 1974), 383-531. For further evi- 
dence of the incorporation of Ethiopia into the religious politics of Reformation by mem- 
bers of Cervini's circle, see too Gabriele Natta, "L'enigma dell'Etiopia nel Rinascimento 
italiano: Ludovico Beccadelli tra inquietudini religiose e orizzonti globali, Rinascimento 
55 (2015), 277-296; La Historia d'Ethiopia di Francesco Alvarez ridotta in Italiano da 
Ludovico Beccadelli, ed. Osvaldo Raineri (Vatican City: 2007). 

64 “[C]hristiana fides et sancta religio quae in ea regione Ducentesimo Quadragesimo quinto 
anno post natum Christum recepta est, pura semper et in suo candore inibi permansit, 
et hodie permanet, obseruantur tamen (ut uera fateamur) ab illis populis ritus aliqui 
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of Cervini and his clients to Ethiopian and eastern Christian evidence. They 
were at once open, and yet completely intransigent; willing to pursue atypical 
sources of evidence like Ethiopian Christianity, but only in so far as they cor- 
roborated Catholic doctrine.55 

It is also important to recall that the views of these high-ranking Catholic 
churchmen only represent one side of the interaction between Ethiopians and 
Catholics in 16th-century Rome. Like his Catholic peers, Tasfa had his own aims 
and ambitions for these collaborations. In his preface to Paul n that opens the 
Latin version of the Ethiopian rite of baptism, Tasfa complained that Ethiopians, 
“who are and want to be Catholics,” were “judged to be schismatic by almost all 
Europeans.”°6 Tasfa asked that the pope “accept us as sons of the church, and let 
them [the critical Europeans] know through you that none of us not shrink back 
from the Roman church, but rather that we embrace and revere it as the mother 
of all churches."67 

Tasfa, then, was keen to claim that Ethiopians were loyal children of the 
Roman church, perhaps responding to claims to the contrary that were being 
voiced by many Portuguese scholars and churchmen.® Yet there is no sugges- 
tion that Tasfa was himself a Catholic. His Latin and Ge'ez prefaces to the New 
Testament maintained Ethiopia's Catholicity while asserting its differences 
from Rome in rites and customs.5? Moreover, around 1548 Tasfa was appointed 
as abbot of a monastery in Ethiopia and to other unnamed positions in Syria in 
an extraordinary, probably illicit ceremony conducted by an Armenian bishop 
named Martin at St. Peter's in Rome. We only know about this ceremony be- 
cause Tasfa sought papal confirmation for these appointments from Paul 111, 


quos Ecclesia uniuersalis abrogauit, qui facillime tollerentur si a nostris id aliquantulum 
imcumberetur, docilis enim natio est, et Ecclesiae Romanae erudimenta libentissime 
amplecteretur" Novum Testamentum cum Epistola Pauli ad Hebreos tantum (as n. 55), 


unfoliated. 
65 Chiara Quaranta, Marcello II Cervini (1501-1555) (Bologna: 2010), esp. 306-309. 
66 “[N]os Aethiopes, qui catholici et sumus et esse volumus ... tanquam scismatici ab omni- 
bus fere europeis iudicamur.” Quoted in Lefevre, "Documenti e notizie su Tasfa Seyon,” 95. 
67  "[N]os ... ut ecclesiae filios recipe, sciantque per te omnes nos ab Ecclesia Romana non 


abhorrere, quinimmo illam ut matrem omnium ecclesiarum amplecti ac venerari, quod 
facile ex multis epistolis, quae ad hanc sanctam sedem a regibus nostris missae sunt, vid- 
eri potest." Quoted in ibid., 95. 

68 Natta, “L'enigma dell'Etiopia nel Rinascimento italiano, 281-282, 286-288, 292-293; 
Giuseppe Marcocci, “Prism of Empire: The Shifting Image of Ethiopia in Renaissance 
Portugal (1500-1570),’ in Portuguese Humanism and the Republic of Letters, eds. Maria 
Berbara and Karl A.E. Enenkel (Leiden: 2012), 447—465. 

69 Lefevre, "Documenti e notizie su Tasfa Seyon,” 91 and 95-96. 
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but as Tasfa asked for — and received — confirmation rather than re-ordination, 
there is no reason to believe that he entered the Catholic clergy.”° 

An Fthiopian abbot blessed by an Armenian bishop yet claiming fidelity 
to the pope: this is not a definition of “Catholic” that all Tasfa's European col- 
laborators were likely to accept. It was however a definition likely fostered by 
Ethiopia's historical situation. From 1529, Ethiopia had been locked in a los- 
ing struggle with the nearby Muslim sultanate of ‘Adal. Whether in Ethiopian, 
Arabic or European languages, sources agree that this conflict was devastat- 
ing. Monasteries were pillaged, books burned, and the ancient cathedral of St. 
Mary of Aksum destroyed. The conflict was only resolved in Ethiopia's favour 
in 1543, when a stray shot from a Portuguese soldier killed the charismatic 
‘Adali sultan, Gragn."! 

Rather than naivety, Tasfa’s experience of inter-religious warfare perhaps 
led him to expect that Christians would unproblematically want to help other 
Christians. In this sense his outlook was the same as that expressed in Emperor 
Lebna Dengel's (1508-40) letters to Pope Clement v11 (1523-34), which voiced 
dismay at internal conflict in the face of a common and united enemy.” Tas- 
fa’s desire to enlist other Christians in the reconstruction of his country was 
the root of his collaboration with Catholic figures in Rome, and it perhaps led 
him to play a part in one of the more momentous events in Ethiopia's reli- 
gious history. In a letter of 17 January 1549, Ignatius Loyola, the founder of the 
Jesuits, recalled that Tasfa had come to him after hearing about the death of 
Peter Faber (1506-46), whom the Portuguese crown had proposed for election 
as Catholic patriarch of Ethiopia in 1546. Once Tasfa arrived, Ignatius noted, 
he “immediately began to demonstrate the great need of the lands of Prester 
John, in that so many souls could be saved in a short time.’ Ignatius was so 
impressed that he suggested Tasfa as a good candidate to accompany the mis- 
sion of a new patriarch to Ethiopia.” This Jesuit mission to Ethiopia eventually 
came about in 1555, when the new Catholic patriarch Jodo Barreto and two 
other Jesuits set off from Portugal."^ For his role in the preparations for this 
mission, Tasfa earned a place in the foundation myths of the Jesuits. He was 


70 The papal brief detailing and confirming these appointments is printed in ibid., 93-94. 

71 Salvadore, The African Prester John, 267. 

72 Raineri (ed.), Lettere tra i pontefici romani e i principi etiopici, 54-55. 

73 “Este fray Piedro ... de presto comencò a mostrar la mucha necessidad de las tierras del 
Preste Juan para que con presteza fuessen remediadas tantas animas.” Quoted in Lefevre, 
“Documenti e notizie su Tasfa Seyon,” 97. 

74 The Jesuit mission to Ethiopia has been most recently described in d'Alós-Moner, Envoys 
of a Human God (as n. 37 above). 
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depicted in a painting in the Gesù church in Rome, standing just behind Paul 
III as this pope confirmed the Jesuit order." Tasfa, however, did not live to see 
his plans come to fruition. He died around 1552 and was buried in the church 
of Santo Stefano.79 


5 1552-1632: The Catholicisation of the Ethiopian Community 
of Rome 


Until the mid-1550s, the experiences of Ethiopian Christians in Rome and the 
documents that they generated are comparable to earlier years: indulgences 
to pilgrims, occasional embassies, and above all a certain Catholic toleration 
towards Ethiopian Christianity, as shown by Tasfa's ability to comment on the 
differences between Ethiopian and Catholic Christianity in his prefaces. AII 
this changed after Tasfa's death in 1552 and the launch of the Jesuit mission 
three years later. This shift was characterized, and indeed influenced, by a 
Cypriot-Ethiopian priest named Yohannes, whose career has been explored in 
a recent article by Matteo Salvadore.”” 

Born in 1509 to Ethiopian parents in Cyprus, Yohannes had visited Rome as 
a youth in 1524/5 and 1533. He returned to Italy in 1538 and was called to Rome 
four years later by Pope Paul 111. Once back in Rome, Yohannes contributed to 
the scholarly collaborations between Catholics and Ethiopians then underway 
in the city. A letter survives in his hand informing Tasfa Seyon of the arrival 


75 This 16th-century painting of Tasfa, as well as another one in Rome, are reproduced 
in C. Bernardi Salvetti, S. Maria degli Angeli alle Terme e Antonio Lo Duca (Città di 
Castello: 1965), figs. 29 and 47. 

76 Tasfa’s funerary inscription has been frequently reproduced, most recently in Delsere and 
Raineri, Chiesa di S. Stefano dei Mori, 132 and 198. The date of 1550 given on this inscription 
has been variously interpreted. In dating Tasfa's death to around 1552, I follow Sebastian 
Euringer, "San Stefano dei Mori (Vatikanstadt) in seiner Bedeutung für die abessinische 
Sprachwissenschaft und Missionsgeschichte," Oriens Christianus 32 (1935), 36, which is 
supported by the fact that Tasfa seems to have been alive when the rule of Santo Stefano 
was composed in 1552. 

77 Matteo Salvadore, "African Cosmopolitanism in the Early Modern Mediterranean: The 
Diasporic life of Yohannes, the Ethiopian Pilgrim who Became a Counter-Reformation 
Bishop,” Journal of African History 58 (2017), 61-83; Salvadore's account of Yohannes is 
to be preferred to that of Samantha Kelly and Denis Nosnitsin, “The Two Yohanneses 
of Santo Stefano degli Abissini, Rome: Reconstructing Biography and Cross-Cultural 
Encounter Through Manuscript Evidence,” Manuscript Studies 2 (2017), 392—426, which is 
however useful in bringing to light the career of another Ethiopian of Santo Stefano, the 
prior and scribe Yohannes ‘Qantorare’. 


158 KENNERLEY 


in Venice of the Ge'ez manuscript of the letters of Paul from Cyprus, which, 
as a native of that island, he may have had a deeper but now unrecorded role 
in securing.7? Yet Yohannes sometimes opposed rather than supported Tasfa’s 
projects. He produced an alternative translation of the Ethiopic Canon of the 
Mass in 1547, commissioned by his patron Cardinal Gian Pietro Carafa, that 
was reputedly characterized by extreme fidelity to the Geez original."? Besides 
this, all that we know of Yohannes's early intellectual activity comes from a 
few extracts of the Gospel of Matthew that he translated from Latin into Ge'ez, 
completed before 1551.80 

Instead, Yohannes's greatest influence lay in areas other than scholarship. 
His rise to prominence began with a significant change in his life during the 
pontificate of Julius 111 (1550—55). At some point in this reign, Yohannes con- 
fessed to Cardinal Carafa that he had been ordained by John, bishop of the 
Copts in Cyprus. After Carafa had referred this issue to the pope, and the pope 
to the Inquisition, Yohannes was re-ordained as a Catholic priest.8! 

Yohannes's re-ordination took on broader significance when, at some point 
before 1560, he was made prior of Santo Stefano. Yohannes was as such the 
first Catholic Ethiopian to occupy this position.82 As prior, Yohannes played an 
active role in Rome's dealings with other churches. He translated the Coptic 
patriarch Gabriel 1v's letters to the papacy from Arabic into Latin, rendered 
the Chaldean patriarch 'Abd-Isho's profession of faith from Syriac into Latin, 
and translated another profession of faith of some Armenians in Santo Ste- 
fano.83 Such services culminated in a historic appointment in 1565. In that year, 
Yohannes was brought before the Roman Inquisition, generating the autobio- 
graphical account that is the best source for his life.8* The goal of this enquiry 
was to test whether Yohannes could be canonically elected Catholic bishop of 


78 The Geez text and an Italian translation of this letter are printed in Guidi, “La prima 
stampa del Nuovo Testamento in etiopico,” 276—278. 

79 Lefevre, "Documenti e notizie su Tasfa Seyon,” 85. 

80  Grébaut and Tisserant, Codices aethiopici Vaticani et Borgiani, vol. 1, 245-247. 

81 Salvadore, "African Cosmopolitanism,” 73-74. 

82 Ibid., 75. 

83 For Yohannes's role in translating ‘Abd-Isho’s profession of faith, see Herman Teule, 
"Les professions de foi de Jean Sullaga, premier patriarche Chaldéen, et son successeur 
‘Abdisho’ D-Gazarta,” in L'union à l'épreuve du formulaire: Professions de foi entre églises 
dorient et d'occident (XIII-XVIII! siècle), eds. Marie-Hélène Blanchet and Frédéric Gabriel 
(Leuven: 2016), 268-269, although Teule calls Yohannes “pour le reste inconnu." For 
Yohannes's translation of Gabriel's letters, see Lefevre, "Documenti pontifici,” 41; for the 
translation of the Armenians' profession of faith, see Giuseppe Beltrami, La chiesa caldea 
nel secolo dell'unione (Rome: 1933), 186-188. 

84 Vatican City, Archivio Apostolico Vaticano, Arm. I-XVIII, 2953. 
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the Ethiopians in Cyprus. The Inquisition decided that this was possible, and 
in 1565 Yohannes was appointed not just to this office, but also as papal nuncio 
to the east, charged with carrying papal letters to eastern prelates in the wake 
of the Council of Trent.85 As Matteo Salvadore has underlined, these appoint- 
ments made Yohannes the second black bishop and first black nuncio in the 
modern history of the Catholic church.86 But like Tasfa, Yohannes did not see 
his plans come to fruition. He returned to Cyprus in 1565, but died there before 
he could travel further east. 

Earlier, it was argued that Tasfa Seyon institutionalized the Ethiopian pres- 
ence at Santo Stefano. In less than a decade after Tasfa's death, Yohannes be- 
gan the process of Catholicising this community. During his interrogation 
Yohannes mentioned that he had caused another Ethiopian, Giorgios, to be 
re-ordained a Catholic. This may be the Giorgios who became prior of Santo 
Stefano in 1566, making him the second Catholic to occupy this role.8” Inter- 
rogation and conversion similarly dominated the experience of other Ethio- 
pians who arrived in Rome in the later 16th century. A deacon named Peter 
was grilled about Ethiopian history and its natural resources during the reign 
of Pope Gregory XIII (1572-85).88 Takla Maryam, an emissary who arrived in 
Rome in 1591, had by 1594 followed the example of Yohannes and Giorgios in 
being re-ordained a Catholic.9? The existence of a non-Catholic Ethiopian mi- 
nority in Rome was further pressed by the foundation of the Propaganda Fide 
in 1622, and the allocation in 1639 of places to Ethiopians in the Collegio Ur- 
bano, a seminary in Rome for the training of missionaries. These institutions 
took over the responsibility for Ethiopians in Rome, diminishing the promi- 
nence of Santo Stefano while tying pastoral oversight more closely to the goal 
of conversion.?° 

The Catholicisation of the Ethiopian community in Rome ran parallel with 
attempts at the Catholicisation of Ethiopia. Jesuit missionaries arrived in Ethi- 
opia in 1557, but it quickly became apparent that Ethiopia was not quite so 
open to conversion as had been believed in Rome. For much of its existence, 


85 Detailed — with transcriptions of relevant documents - in Pierre Dib, “Une mission en 
Orient sous le pontificat de Pie IV" Revue de l'Orient Chrétien 9 (1914), 24-32 and 266-277. 

86 Salvadore, “African Cosmopolitanism,’ 81. 

87 Renato Lefevre, “Roma e la comunità etiopica di Cipro nei secoli XV e XVI,’ Rassegna di 
Studi Etiopici 1 (1941), 76. 

88 Da Leonessa, Santo Stefano Maggiore degli Abissini, 251. 

89 Ibid., 252 and 260. See also d'Alós-Moner, Envoys of a Human God, 57 and 87. 

go Osvaldo Raineri, “La versione etiopica del breve Onerosa pastoralis officii di Urbano VIII,” 
in Miscellanea Bibliothecae Apostolicae Vaticanae XIII (Vatican City: 2006), 581-582. 
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the Jesuit mission in Ethiopia was restricted to ministering to the small com- 
munity of Portuguese-Ethiopian Catholics who had taken up residence in a 
hill-town named Feremona.?! Everything changed in 1626, when the Ethiopian 
emperor Susenyos converted to Catholicism. His reign — and Catholic Ethio- 
pia — ended just six years later when his son Fasiladas took the throne. Fasi- 
ladas restored Ethiopia's ties to the Coptic Church, with subsequent persecu- 
tions driving the Catholics of Ethiopia underground or into exile.9? 

Unlike the 1481 embassy over a century earlier, the collapse of Catholic 
Ethiopia does not appear to have led to an immediate influx of pilgrims to 
Rome. It took a more unlikely cause for this to happen. In 1632, an Ethiopian 
named Saga Krestos arrived in Rome, claiming to be the son of the mur- 
dered Ethiopian emperor Ya'eqob (1597-1603; 1605-7). This imposter would 
spend the next six years touring Europe, ostensibly to raise funds to return 
to Ethiopia. Saga Krestos began in Italy, but finding this insufficiently prof- 
itable he moved to France, where he died in 1638 in the castle of Cardinal 
Richelieu.93 

During his time in Italy, Saga Krestos publicly questioned the effectiveness 
of Pedro Paez, who had led the Jesuit mission to Ethiopia during the country's 
brief conversion to Catholicism. Paez, who had in the meantime survived Otto- 
man captivity and returned to Goa, was incensed. He dispatched four Ethiopi- 
an Catholics to Rome to defend him against Saga Krestos's accusations.?^ The 
members of this group contributed one last chapter to the history of Ethiopian 
Christians in early modern Rome. 


6 1632-1731: The Twilight of the Ethiopian Community of Early 
Modern Rome 


The 16th century is regarded as the golden age for Ethiopian Christianity in 
Rome. Besides the careers of Tasfa Seyon and Yohannes, the community of 
Santo Stefano appears to have reached a numerical high-water mark at that 
time. 28 pilgrims were attested in 1528, but an all-time high of 41 was reached 


91  d'Alós-Monerz Envoys of a Human God, 73-79. 

92 Ibid., 308-323. See now too Leonardo Cohen, “A Postmortem of the Jesuits’ Banishment 
from Ethiopia," in The Council of Trent: Reform and Controversy in Europe and Beyond 
(1545-1700), vol. 3, eds. Wim Francois and Violet Soen (Góttingen: 2018), 257-276. 

93 Encyclopaedia Aethiopica, vol. 5, 503-504; Matteo Salvadore, "I Was Not Born to Obey, but 
Rather to Give Orders’: The Self-Fashioning of Ságga Krestos, an Ethiopian Traveler in 17th 
Century Europe,” forthcoming in Journal of Early Modern History, 25 (2021). 

94 Osvaldo Raineri, “Il Carmelitano Giacomo Wemmers, autore del primo lessico etiopico 
(1638),” Ephemerides Carmeliticae 32 (1981), 441. 
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in 1551, and figures seem to have remained in double-digits in the later 16th 
century.?5 As late as 1599, there were still as many as 16 pilgrims at Santo Ste- 
fano.96 These figures likely underestimate the number of Ethiopians who visit- 
ed Rome. Composed as it was of pilgrims, the population of Santo Stefano was 
extremely mobile, and therefore unstable. Our sources are snapshots of the 
number of Ethiopians present on a single day of the year, for instance at the 
annual dole of clothes from the papal chancery? There were likely many more 
Ethiopians who spent their allotted three days in Santo Stefano at other times, 
thereby leaving no trace of their existence. 

In contrast to the achievements and record-breaking highs of the 16th centu- 
ry, the most commonly cited piece of evidence for Ethiopians in Rome during 
the 17th century is the papal confiscation of Santo Stefano's library in 1628. This 
event is often taken to signify Santo Stephano's decline into illiteracy, but it is 
less commonly observed that after this confiscation Santo Stefano was once 
more filled with inhabitants and books. The four Ethiopians sent by Pedro Paez 
arrived in Rome in 1634. One of their number, Mahesante Maryam, stumbled 
into an ambitious project. Having spent just two years in Rome, he obtained 
a letter from the Propaganda Fide that gave him permission to return to Ethi- 
opia. Mahesante Maryam only made it as far as Jerusalem, but he returned to 
Rome with a precious cargo: four manuscripts, containing the bulk of the Old 
Testament in Geez. In a note to one of these manuscripts, he recorded that 
he had taken these volumes from the Ethiopian monastery in Jerusalem, and 
promised to return them once they had been printed.?? But for unknown rea- 
sons, Mahesante Maryam’s project was never completed. The four manuscripts 
remained at Santo Stefano until the mid-17th century, when they were moved 
to the library of St. Peter's. While one manuscript remained in Rome and en- 
tered the Vatican Library, three were stolen from St. Peter's at the end of the 
18th century and sold at auction.?? They are now present in libraries in Oxford 
and Cambridge.!?? Mahesante Maryam’s project was a deliberate continuation 


95 These figures have been gathered from Da Leonessa, Santo Stefano Maggiore degli 
Abissini, Lefevre, "Documenti pontifici and Olivia Adankpo-Labadie's contribution to 
this volume. 

96 P.M. Chaine, "Un monastère éthiopien à Rome au XV* et XVIe! siècle: San Stefano dei 
Mori,’ Mélanges de la Faculté Orientale 5 (1911), 11. 

97 See for instance Lefevre, “Documenti pontifici, 38-40. 

98 Da Leonessa, Santo Stefano Maggiore degli Abissini, 344—345. 

99 Ibid., 346-352. 

100 The manuscripts mentioned in ibid., 352 are, respectively: Vatican City, Biblioteca 
Apostolica Vaticana, Borg. et. 3 [Kings]; Cambridge, University Library, BFBS MSS 169 
[Octateuch]; Oxford, Bodleian Library, Et. 7 [Isaiah and various apocryphal works]; 
Oxford, Bodleian Library, Et. 8 [minor prophets, except Hosea]. 
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of Potken and Tasfa Seyon's work. The manuscripts that he took from Jerusalem 
contained books of the Bible that had not been printed by these earlier schol- 
ars. Had Mahesante Maryam completed his goal of printing the four manu- 
scripts, the vast majority of the Ge'ez Old and New Testament would have been 
available in print. 

In collaboration with another inhabitant of Santo Stefano named ‘Asfa 
Maryam, the Ethiopians sent by Paez also engaged in literary activity less fa- 
miliar from earlier centuries. They wrote a Ge'ez poem to preface the Carmel- 
ite Giacomo Wemmers's (1598-1645) Latin-Ge'ez dictionary, printed under the 
auspices of the Propaganda Fide in 1638.1?! ‘Asfa Maryam also contributed a 
Ge'ez poem to a memorial volume for Nicolas Peiresc (1580-1637), the well- 
connected Provencal humanist who was keenly interested in Ethiopia.!?? More- 
over, with Wemmers 'Asfa Maryam rendered into Ge'ez the papal brief Onerosa 
pastoralis officii, which had established places for Ethiopians and Indians in 
the Collegio Urbano.!9? This brief was printed by the Propaganda Fide in 1640, 
andis notable for its assumption that Ethiopian alumni of the Collegio Urbano 
would attend university after their elementary training at the college.! It is 
not yet clear whether any Ethiopian in Rome progressed to university like the 
celebrated Anton Wilhelm Amo, but sources from 1646, 1680, and 1704 at least 
mention Ethiopian candidates or alumni of the Collegio Urbano.!95 

Wemmers and ‘Asfa Maryam collaborated in one final way. In 1640, Wem- 
mers, a second Carmelite, and 'Asfa Maryam were sent to Ethiopia with letters 
from the pope to promote church union. The party only made it to Cairo, but 
five years later Wemmers had the opportunity to repeat this voyage when he 
was appointed bishop of Memphis and apostolic vicar to Ethiopia. However, 
Wemmers was again unable to reach Ethiopia: he died in 1645 in Naples, while 
waiting for a ship to begin the journey.106 


101 This poem and its authors are examined in Raineri, “Il carmelitano Giacomo Wemmers,” 
331-343. 

102 Chaine, “Un monastère éthiopien à Rome au XV* et XVI* siècle: San Stefano dei Mori,” 17 
and 35-36; on Peiresc's interest in Ethiopia, see Peter N. Miller, “Peiresc’s Ethiopia: How? 
and Why?,” Lias 37 (2010), 55-88. 

103 Raineri, “La versione etiopica del breve Onerosa pastoralis officii" 581-607. 

104 This is implied in the discussion of the roles of the “prefects” of the college: "[Q]ui 
Praefecti .. inter caeteras qualitates habiles sint ad docenda prima rudimenta 
Grammaticae latinae Alumnis praedictorum duorum Alumnatuum, idq. efficere tenean- 
tur, donec praedicti alumni scholas publicas adire, & frequentare valeant." Ibid., 591. 

105 Justin E. H. Smith, Nature, Human Nature, and Human Difference: Race in Early Modern 
Philosophy (Princeton: 2015), 207-230. 

106 Raineri, “La versione etiopica del breve Onerosa pastoralis officii 584—585. 
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The close association between Wemmers and ‘Asfa Maryam precedes the 
most famous collaboration between an Ethiopian and a European in the 17th 
century. In 1649, a young German scholar named Hiob Ludolf (1624-1704) 
arrived in Rome in search of manuscripts that had been transported from 
Uppsala. As a student at the University of Erfurt, Ludolf had studied a variety 
of 'oriental' languages, including Ge'ez, and jumped at the chance to test his 
knowledge on the Ethiopians of Rome. He made for Santo Stefano, originally 
communicating with a half-Portuguese resident named Antonio d'Andrade in 
Italian, and causing the Ethiopians to laugh at his pronunciation of Ge'ez. But 
as time wore on Ludolf impressed the Ethiopians, using Ge'ez in conversation 
and forming a close bond with one of their number, Gorgoryos, a member of 
the Ethiopian elite who had been converted by the Jesuits in Ethiopia. Ludolf 
left Rome in 1649, but he and Gorgoryos corresponded by letter, resulting in an 
invitation for the latter to follow Ludolf north. Possibly spurred by the Propa- 
ganda Fide's refusal to name him bishop of a see in Ethiopia and to grant him 
leave to return there, in 1652 Gorgoryos made the journey from Catholic Rome 
to Lutheran Saxony.!07 

Gorgoryos’ conversations with Ludolf during 1652 formed the basis of the 
latter's ground-breaking dictionaries and histories of Ethiopia. Yet despite 
an offer of a place at court, he could not be convinced to stay. Gorgoryos left 
Saxony in 1652, never to return. Having finally obtained support from the 
Propaganda Fide (but not a bishopric), he set sail for Ethiopia, but drowned 
in 1658 near Alexandretta.!°8 Twelve years later, Antonio d'Andrade was 
killed by the Turks at the east African port of Massawa. Antonio had not only 
received permission to return to Ethiopia, but had been granted a bishopric 
there, becoming in this way the next Ethiopian after Yohannes to attain this 
office.109 

Gregorio and Antonio were the last of the Catholic Ethiopians who had ar- 
rived in Rome after the fall of the Jesuit mission. After their deaths, the Ethi- 
opian presence in Rome began to fade. We can see this in the later history of 
what was the traditional centre of the Ethiopian community of Rome, Santo 
Stefano. 


107 For the events described, see Wolbert G. C. Smidt, “Abba Gorgoryos - ein integer und ern- 
sthafter Mann: Der Besuch eines áthiopischen Gelehrten in Thüringen 1652,” in Äthiopien 
und Deutschland: Sehnsucht nach der Ferne, edited by Kerstin Volker-Saad and Anna 
Greve (Munich: 2006), 48-56. 

108 Ibid., 56. The manuscripts of the correspondence between Gorgoryos and Ludolf are 
listed in ibid., 57. 

109 DaLeonessa, Santo Stefano Maggiore degli Abissini, 262—265. 
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Santo Stefano had never been an exclusively Ethiopian possession. Paul 111’s 
1548 brief to Tasfa Seyon noted that he had orally promised Santo Stefano for 
the use of "Ethiopians, Armenians, and other Christians" of the east before this 
written confirmation was granted, and members of these communities were 
apparently housed there during the 16th century.!!? We have already seen that 
Yohannes took the profession of faith of some Armenians in Santo Stefano in 
1565, and an Armenian bishop may also have been present in 1541!!! In 1549, 
the Jacobite priest Moses of Mardin copied a manuscript in Santo Stefano, and 
the Jacobite patriarch Ignatius x1v of Antioch lodged there during his visit to 
Rome between 1578 and 1579.12 

Rather than its sole occupants, Ethiopians were therefore just the tradi- 
tional majority at Santo Stefano, and had occupied key offices such as prior. 
This situation changed in 1680, when the Maronite Matteo Naironi was ap- 
pointed as chaplain of Santo Stefano, initiating over one hundred years in 
which the control of this complex passed out of Ethiopian hands. Naironi 
acted as chaplain until 1702, when he was replaced by the Catholic priest 
Silvio Campana. At Campana's death in 1729, a struggle for possession of San- 
to Stefano ensued between Cardinal Marcantonio Ansidei, who had assist- 
ed Campana from 1724, and two Coptic emissaries, Macarius and Giovanni. 
Supported by the Propaganda Fide, Macarius and Giovanni won the case, 
and were conceded the church of Santo Stefano in a papal brief of 15 January 
1731.3 

Importantly, this papal brief conceded Santo Stefano not to Macarius and 
Giovanni alone, but “to the monks of the order of S. Anthony, Abyssinian, that 
is Ethiopian, and Coptic, that is Egyptian."!^ Macarius, Giovanni and the Prop- 
aganda Fide were perhaps using the Ethiopians as a convenient precedent for 
their occupation of Santo Stefano, but there is evidence of Ethiopians present 


110 "[P]ro tua et aliorum Ethiopum et Armenorum ac aliorum Christifidelium ... habitatione." 
Lefevre, "Documenti e notizie su Tasfa Seyon,’ 93. 

111 The presence of this bishop is hinted at in a December 1541 payment from the papal 
chancery to the tailor Francesco Vannutio, to prepare clothes “for an Armenian bishop 
and the Indian brothers who are behind St Peter's" ("per vestire un vescovo Armeno et 
li frati Indiani che stanno dietro a San Pietro"). Source quoted in Lefevre, "Documenti 
pontifici," 33. 

112 The manuscript is a Roman missal in Syriac characters, now London, British Library, 
Harley 5512; see Lefevre, “Documenti e notizie su Tasfa Seyon,” 101, n. 1. For Ignatius XIV's 
residence in Santo Stefano, see Renato Lefevre, “Riflessi etiopici nella cultura europea del 
Medioevo e del Rinascimento," Annali Lateranensi 11 (1947), 319. 

113 Delsere and Raineri, S. Stefano dei Mori, 164-165; for wider documentation relating to this 
conflict, see ibid., 112-161 and 163-172. 

114 Ibid., 19-120. 
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in Rome during the eighteenth century. We know of Giuseppe Dimanus, a stu- 
dent of the Collegio Urbano mentioned in 1704; Johannes Tabagae, who arrived 
around 1740 and was buried in Santo Stefano forty years later; and finally Tobia 
Giorgio Ghbragzer, who arrived in 1782 and in 1788 was made bishop of Adulis 
in Ethiopia.!5 We can point then not to one but to three black Catholic bishops 
elected in the early modern period, an indication of how much more there is to 
know about the Ethiopians of early modern Rome. 


7 Conclusion 


This chapter has attempted to outline the history of Ethiopian Christians 
in early modern Rome. It is possible to divide this history into two pe- 
riods, the first between 1400-1550, and the second between 1550-1700. 
From relatively modest origins in the five-member embassy of 1404, by 
1550 dozens of Ethiopians had made their way to Rome. The motivations 
and reception of these visitors were consistent throughout this period. 
They came as pilgrims and ambassadors who were quizzed by curious 
Catholics about their Orthodox beliefs, which by and large they retained 
even if they decided to settle in Rome permanently. The primary develop- 
ment in this first period was institutional. Whereas for most of the 15th 
century Ethiopian visitors had been hosted on an ad hoc basis, the occu- 
pation and then formal grant of Santo Stefano established a privileged 
place of prayer, study — and sometimes scandal - for Ethiopians and other 
eastern Christians in Rome. The independence of its residents was pre- 
served by tolerance from their Catholic hosts, as well as the leadership of 
figures like Tasfa Seyon. 

Not everything changed in the second period after 1550. When Ethiopians 
came to Rome, it was still primarily as pilgrims and ambassadors. Yet the meth- 
od of their reception began to shift. Armed with greater knowledge of Ethio- 
pia, and a renewed evangelical approach to the Orthodox churches stimulat- 
ed by the Council of Trent, Catholic authorities started to push harder for the 
conversion of Ethiopians in Rome to Catholicism. This conceptual shift was 
accompanied by institutional changes, as the independence of Santo Stefano 
was eroded by the rise of the Propaganda Fide and the Collegio Urbano. In the 
second half of the 16th century, the Ethiopian community of Rome became 


115 For Dimanus, see ibid., 158 and 160; for Tabagae, see Leonessa, Santo Stefano Maggiore 
degli Abissini, 336, as well as the essay by Cesare Santus in this volume; for Ghbragzer, see 
Raineri, "La versione etiopica del breve Onerosa pastoralis officii" 582-583. 
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mostly Catholic rather than Orthodox. Although it inadvertently led to a final 
burst of scholarship and culture, the failure of the Jesuit mission effectively 
ended the existence of this Catholic Ethiopian community in Rome. After the 
generation that had lived with the Jesuits in Ethiopia died out, the number of 
Ethiopians in Rome dropped until it became even lower than it had been in 
the early 15th century. 


8 Avenues for Future Research 


That, at least, is one history of the Ethiopian community of Rome that it is 
possible to tell in the present state of knowledge. Since the history of this 
group is currently attracting attention, this article offers an appropriate occa- 
sion to outline the state of the field and to suggest some directions for future 
research. 

Intensive study into the Ethiopian community of early modern Rome be- 
gan in the early decades of the 20th century. Historians like Camillo Beccari, 
Renato Lefevre and Marius Chaîne made invaluable contributions to learning 
by publishing texts associated with this community. Since the topic then fell 
out of favour, recent work has necessarily sought to assemble the findings of 
earlier scholarship and to re-read the sources uncovered by this literature. As a 
result, current research is often a reworking of sources that have been known 
for a century or more. The results of such studies can be rewarding, as this pro- 
cess of consolidation is essential for a new discipline. It is hoped, for instance, 
that the present chapter has provided a coherent introduction to the Ethiopian 
community of Rome, based primarily on sources that have been known for 
some time. 

However, future research would benefit from expanding the source base for 
the Ethiopian community of Rome. Here libraries in Rome and the Vatican are 
the priority. Manuscripts in the Vatican Library, especially the "Vaticani etiop- 
ici,” could be used to write anything from a social history of the Ethiopians of 
early modern Rome to their biblical scholarship in Ge'ez.!6 Scholars trained in 
the United States (Samantha Kelly, Matteo Salvadore) and present and former 
members of the École française de Rome (Olivia Adankpo, Benjamin Weber) 
are making important contributions through the discovery of new material in 


116 See the contribution of Olivia Adankpo-Labadie in this volume for an example of what 
can be learned from the Vaticani etiopici. 
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Ge'ez or European languages. Others (Andreu Martínez d'Alós-Moner; Vere- 
na Krebs) have deepened their knowledge of Ethiopian history by living and 
working in Ethiopia. 

The reader may have noticed that no mention of Santo Stefano was made 
in the final lines of the previous paragraph recommending future directions 
for research. This was a deliberate omission. Santo Stefano offers an extraor- 
dinary example of an institutionalized non-Catholic community in early 
modern Rome, but the mass of paper inevitably generated by such an insti- 
tution has had a distorting effect on histories of the Ethiopian community of 
Rome. At one level, this distortion is geographical. The Ethiopian community 
of Rome is normally discussed as though it existed solely in Santo Stefano. Yet 
it would be worth testing the validity of this assumption in the demographic 
sources of early modern Rome. The two Roman censuses of 1517 and 1526 are 
unrewarding in this respect.!" More promising might be the so-called Libri 
dello Stato delle Anime, parish censuses instituted by the Council of Trent that 
eventually included all residents, besides Jews, within their purview. There 
are over 1400 of these documents for the period between 1550 and 1650, 
which might uncover the existence of Ethiopians in Rome outside the walls 
of Santo Stefano.!!? 

Besides geography, the focus on Santo Stefano has also distorted the chro- 
nology of the Ethiopian community of early modern Rome. Much past and 
present research has explored the period between 1510 and 1565, when Santo 
Stefano was at the height of its influence. By contrast, very little is known about 
the later period, when the importance of Santo Stefano began to wane. In this 
respect, one rewarding area for future research into the Ethiopian community 
of Rome would be the period after 1565. Here, the archives of the schools and 
congregations of Counter-Reformation Rome like the Propaganda Fide and 
Collegio Urbano will likely take pride of place. Ethiopian archives may be use- 
ful to this topic, but their contents are presently as good as unknown. 

Itis possible that the empirical assumption that further sources are the best 
route for future research may turn out to be false. Recent attention to the his- 
tory of the Ethiopians of Rome has been driven by interest in global history 
and the history of migration, and it is possible that another historiographical 


117 EgmontLee, Habitatores in Urbe: The Population of Renaissance Rome (Rome: 2006). 

118 Carla Sbrana, Rosa Traina, and Eugenio Sonnino, Gli ‘Stati delle Anime’ a Roma dalle orig- 
ini al secolo XVII (Rome: 1977); Claudio Schiavoni, "Introduzione allo studio delle fonti 
archivistiche per la storia demografica di Roma nel 600," Genus 27 (1971), 357—399. 
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change might influence the study of this topic more than the discovery of new 
sources. Irrespective of where things go, it is hoped that when the time comes 
for this chapter to be replaced, future research will have advanced to the point 
that it can bring the story of the Ethiopians of early modern Rome into greater 
life and detail than is currently possible. 


CHAPTER 6 


A Faith between Two Worlds 


Expressing Ethiopian Devotion and Crossing Cultural Boundaries at Santo 
Stefano dei Mori in Early Modern Rome 


Olivia Adankpo-Labadie 


1 Foreword: Tracing Back the Religious Experiences of Ethiopian 
Pilgrims in Early Modern Rome 


This book [contains] the Organon with two books of the Psalms 
of David and Bartos (Prayer of the Virgin at Bartos). [Standing] in 
front of this book, the angels address their salute to Mary; and it 
[this book] belongs to abba Ya'eqob, 'aragawi (elder) and son of 
Ewostatéwos. And myself Andreyas, son of abuna Ewostatéwos, 
I brought these books to the church of geddus Estifanos, residence 
of the pilgrims (makona nagadiyan), so that my fathers, the pil- 
grims, could read them. If sons of Ewostatèwos come to Rome, let 
them take these books.! 


In this way, in Rome, in the middle of the 16th century, at the church of San- 
to Stefano dei Mori, close to St Peter's Basilica, Andreyas, an Ethiopian pil- 
grim, recalled the journey of the manuscript he held in his hands. The vol- 
ume belonged to Ya'eqob, a monk who, like Andreyas, was a disciple of Saint 
Ewostatéwos, one of the most eminent figures of Ethiopian medieval monas- 
ticism. On the first folio of the parchment manuscript, Andreyas enumerated 
the books he wished to leave at the disposal of his brethren. The inscription 
he wrote expressed the great attention given to written culture and monastic 
fellowship at Santo Stefano dei Mori, a site that had become a haven for Ethi- 
opian pilgrims. 

Throughout the 16th century, a community composed mainly of monks, but 
also of priests and lay people, settled at Santo Stefano dei Mori, assisted by 
the patronage of pontifical authorities. Some of these pilgrims developed the 


1 Biblioteca Apostolica Vaticana (BAV), Vat. et. 8, fol. 1 r. All the observations and analysis here 
are grounded in my own examination of the manuscripts. For Ethiopic transliteration see 
table 6.1, p. 191. This essay summarizes a postdoctoral research project started at the École 
francaise de Rome. Some of the hypotheses suggested here were partially discussed on 31 
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scholarly skills necessary for the development of their spiritual and intellectu- 
al life. Located next to St Peter's Basilica at the very heart of Roman Catholi- 
cism, Santo Stefano dei Mori paradoxically became a place where the religious 
culture of medieval Ethiopia was spread.? 

It should be remembered that this ancient political power in the Horn of 
Africa, which had converted to Christianity in the 4th century, was under the 
authority of the patriarchate of Alexandria.? Due to this subjection to the Cop- 
tic Church, Ethiopia opposed the tutelage of Rome and Constantinople and 
refused the Council of Chalcedon in 451, adopting the positions of Patriarch 
Cyril of Alexandria concerning the unique nature of Christ. However, far 
from arousing condemnation, in Rome the Ethiopians of Santo Stefano creat- 
ed caused astonishment and interest in humanist circles. Tomas, a disciple of 
Samuel Waldebba and a pilgrim from Jerusalem, taught Ge'ez, the erudite lan- 
guage of Christian Ethiopia, to the German cleric Johannes Potken and helped 
him to publish the Ethiopian Psalter in 1513.5 

From the beginning of the 16th century, a few literate monks living in Santo 
Stefano, like Ya‘eqob or Andreyas, had books copied or printed, and shared 
them within their community. These volumes highlighted various aspects of 
the pilgrim's daily life, which was centred on prayer, the study of Scripture, 
liturgical rituals, and the various obligations associated with collective life. 


March 2016 at a workshop held at the French Centre for Scientific Research in Paris, "Éthiopie 
et Occident: Représentations, circulations, savoirs." I greatly benefitted from the discussions 
with those in attendance and especially with Samantha Kelly and Anais Wion. This is a work 
in progress and therefore all approximations and errors are mine. 

2 In this volume, Sam Kennerley traces the history of the Ethiopian community in Rome in 
modern times (chapter 5). For a historical outline of Santo Stefano and other recent biblio- 
graphical overviews see Gianfrancesco Fiaccadori, "Santo Stefano dei Mori,” Encyclopaedia 
Aethiopica vol. 4 O-X (Wiesbaden: 2010), 528-532; Delio Vania Proverbio, "Santo Stefano de- 
gli Abissini. Una breve rivisitazione,’ La parola del Passato 67 (2011), 50-68; Ilaria Delsere 
and Osvaldo Raineri, Chiesa di S. Stefano dei Mori: Vicende edilizie e personaggi (Vatican 
City: 2015); and Olivia Adankpo-Labadie, "Accueillir et contróler les pèlerins éthiopiens à 
Rome aux XV* et XVI° siècles: L'institution de l'hospice pontifical de Santo Stefano dei Mori,” 
Mélanges de l'École francaise de Rome- Moyen Áge 131, no. 2 (2019), 437-445. Online version 
at: https://doi.org/10.4000/mefrm.5864. 

3 SeeStuart Munro-Hay, Aksum: An African civilization of Late Antiquity (Edinburgh: 1991); Da- 
vid Phillipson, Ancient Ethiopia: Aksum, its Antecedents and Successors (London: 1998). 

4 StuartMunro-Hay, Ethiopia and Alexandria: The Metropolitan Episcopacy of Ethiopia (Warsaw: 1997). 
For a discussion concerning the Christological debates in the Eastern Churches and the denomina- 
tion of the Churches that rejected the Council of Chalcedon, see Philippe Luisier, “Il miafisismo, un 
termine discutabile della storiografia recente,” Cristianesimo nella Storia, 34 (2013), 299—310; Sebas- 
tian Brock, “Miaphysite, not Monophysite!” Cristianesimo nella Storia 37 (2016), 5-52. 

5 The first translation and printing of the Ethiopic Psalter (Mazmura Dawit) by the German 
prior Johannes Potken in 1513 was certainly achieved with the assistance of some of the hosts 
of the hospice; see Sophie Dege and Siegbert Uhlig, “Johannes Potken," Encyclopaedia Aethi- 
opica vol. 4 O-X (2010), 191-192. 
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They also reveal how Ethiopians reshaped their confession through contact 
with Roman Catholicism. This study will focus on the experiences of some of 
these pilgrims at the crossroads of two worlds, between Ethiopian monastic 
culture and Counter-Reformation Catholicism in Rome, by analysing the reli- 
gious and cultural encounters at Santo Stefano from the point of view of the 
disciples of Ewostatewos. Before explaining the documentary and methodo- 
logical issues of this chapter, it is necessary to briefly recall the circumstanc- 
es surrounding the appearance of the Ethiopian hospice in Rome in the late 
Middle Ages. 


2 From the Ethiopian Highlands to Rome: The Mediterranean Routes 
of the Pilgrims of Santo Stefano 


The presence of Ethiopian pilgrims throughout the Eastern Mediterranean 
world is well attested from the 14th century onwards.9 These pilgrims, most of 
them monks eager to follow in the footsteps of saints, martyrs, and ascetics, 
made their way to Egypt, Palestine, and even Rome.” Some of them decided to 
stay abroad and established new communities founded on Ethiopian monas- 
tic models, albeit with innovative features. Among these institutions, Santo 
Stefano dei Mori was famously the focal point of the Ethiopian community in 
Rome. From no later than 1497 it was both a place of worship and a hospice for 
Ethiopians.? Their occupation of the church and the attached accommoda- 
tions was at first considered an illegal "violation" of the rights of the chapter of 


6 For a brief overview of Ethiopian diasporas see Samantha Kelly, "Medieval Ethiopian Dias- 
poras”, in A Companion to Medieval Ethiopia and Eritrea, ed. Samantha Kelly (Leiden-Boston: 
2020), 425-453. Enrico Cerulli's fundamental works draw on both Western and Ethiopian 
sources to investigate the Ethiopian communities of Jerusalem and Cyprus: Enrico Cerulli, 
Etiopi in Palestina: Storia della comunità etiopica di Gerusalemme, 2 vols (Rome: 1943-1947). 
For the Ethiopian presence in Coptic monasteries see: Otto Meinardus, Monks and Monas- 
teries of the Egyptian Deserts (Cairo: 1961). For a recent synthesis: Otto Meinardus, "Ethiopian 
Monks in Egypt," Encyclopaedia Aethiopica vol. 2 D-Ha (2005), 243-245; Lothar Stórk, “Dayr al- 
Muharraq” and “Dayr as-Suryan,” Encyclopaedia Aethiopica vol. 2 D-Ha (2005), 116-117; 119-120. 

7 Travels to the Holy Land or Egypt are indeed a primary Ethiopian hagiographical topos. See 
Paolo Marrassini Gadla Yohannes Mesraqawi.Vita di Yohannes l'Orientale (Florence: 1981), 
xciv-xcvi; Ixxx-lxxi. 

8 Cerulli, Etiopi in Palestina, vol. 2, 353-432; Adankpo-Labadie, "Accueillir et contróler les 
pèlerins éthiopiens à Rome.” 

9 This church has been attested since the pontificate of Leo 111 (795-816): see Liber pontificalis, 
ed. L. Duchesne, vol. 2 (Paris: 1892), 28. This site is known by several names: Santo Stefano 
dei Mori, degli Abissini, degli Indiani or even Qeddus Estifanos in Ethiopic documents; see 
Proverbio, “Una breve rivisitazione,” 50-68. Proverbio has clearly demonstrated that 1497 is 
the terminus post quem for the Ethiopian occupation of the church. 
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St Peter's; but from the 1520s onwards it was established as a permanent resi- 
dence for Ethiopian pilgrims.!? Santo Stefano dei Mori became a flourishing in- 
tellectual centre and a place of encounter between Ethiopians and Europeans 
during the mid-16th century and beyond.” 

The Ethiopian presence in Rome progressively declined during the 17th cen- 
tury, but during the twilight of the Ethiopian Renaissance in Rome the rela- 
tively numerous Copts made the site their own.? Manifold documents written 
in Latin, Italian and Ge'ez, the classical and liturgical language of Ethiopia, 
provide information concerning the history of Santo Stefano in the early mod- 
ern period. As a consequence, essential aspects of this hospice's history are 
well known today. The historiography has not only emphasized the diplomatic 
context surrounding the creation of Santo Stefano, but also its role in the emer- 
gence of Ethiopian studies, and especially orientalism and modern philology.!? 
Several studies have underlined the presence of prominent monastic lead- 
ers at Santo Stefano in the mid-16th century, such as the famous Tasfa Seyon, 
Yohannes of Cyprus, and more recently Yohannes of Qantorare.^ 


10 Proverbio, “Una breve rivisitazione,” 54-56. 

11 Its name is particularly associated with several major publishing enterprises. For the print- 
ing of the Ethiopic Psalter see note 5 above. From 1548 to 1549, the Ethiopian scholar Tasfa 
Seyon supervised the edition and printing of the New Testament. On this subject, see 
Alessandro Bausi and Gianfranco Fiaccadori, "Tasfa Seyon,’ Encyclopaedia Aethiopica vol. 5 
(2014), 525-528; Valentino Romani, "La stampa del N.T in etiopico (1548—49): Figure e temi 
del Cinquecento romano,’ in Studi in biblioteconomia e storia del libro in onore di Francesco 
Barberi, eds. Giorgio De Gregori and Maria Valenti (Rome: 1976), 481-498. For intercultural 
relations at Santo Stefano dei Mori see Renato Lefevre, “Documenti e notizie su Tasfa Seyon 
e la sua attività romana nel sec. XVI,” Rassegna di Studi Etiopici 24 (1969-1970), 74-133. 
Samantha Kelly and Denis Nosnitsin, “The Two Yohanneses of Santo Stefano degli Abissini, 
Rome: Reconstructing Biography and Cross-Cultural Encounter through Manuscript 
Evidence,” Manuscript Studies. A Journal of the Schoenberg Institute for Manuscript Studies 
2, no. 2 (2017), 392-426. Kelly, “Medieval Ethiopian Diasporas’, 437-441. 

12 In this volume Sam Kennerley recounts the history of the Ethiopian presence at Santo 
Stefano in the 16th and 17th centuries. 

13 Mauro da Leonessa, Santo Stefano Maggiore degli Abissini e le relazioni romano-etiopiche 
(Vatican City), 1929; Renato Lefevre, Documenti pontifici sui rapporti con l'Etiopia nei secoli 
XV e XVI, Rassegna di Studi Etiopici 5 (1946), 17-41; “Appunti sull'ospizio di S. Stefano 
degli Indiani nel Cinquecento,” Studi Romani XV (1967), 16-33. More recently, see Matteo 
Salvadore, The African Prester John and the Birth of Ethiopian-European Relations, 1402— 
1555 (London 2017). For Santo Stefano’s influence on scholarship see note 11. 

14 Bausi and Fiaccadori “Tasfa Seyon,” 525-528. Two recent articles shed light on Yohannes 
of Cyprus, known in European sources as Giovanni Battista: see Kelly and Nosnitsin, 
"The Two Yohanneses of Santo Stefano degli Abissini, Rome,” 392-426; Matteo Salvadore, 
"African Cosmopolitanism in the Early Modern Mediterranean: The Diasporic Life of 
Yohannes, the Ethiopian Pilgrim who Became a Counter-Reformation Bishop," Journal 
of African History 58 (2017), 61-83. Through an in-depth analysis of Ethiopic sources, 
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Despite this significant body of scholarship, we still know little about the reli- 
gious and cultural life ofthe pilgrims hosted at Santo Stefano. Numerous questions 
remain unanswered: Who exactly were these pilgrims? How did they express their 
devotion, deeply rooted in Ethiopian religious culture, in a Roman Catholic con- 
text? The Ethiopic documentation related to Santo Stefano interestingly reveals 
that most of these pilgrims were monks; the hospice was therefore profoundly 
influenced by Ethiopian monasticism. We must remember that from the 13th cen- 
tury onwards monastic foundations spread over the Ethiopian Highlands — which 
correspond to today's Eritrea and northern and central Ethiopia — and soon be- 
came major institutions of the Christian kingdom. Monasticism structured not 
only religious life but also the whole of medieval and modern Ethiopian society. 
Pilgrims were therefore fundamentally shaped by their monastic experience and 
by Ethiopian spirituality. However, the Ethiopians present at Santo Stefano had to 
adapt their monastic representations and practices to the specific environment of 
Rome during the Catholic Reformation. Their distinctive and complex religious 
identity lay between the Christian Orient and the Latin Catholic world. 

This essay, as I have already claimed, seeks to analyze the peculiar status of 
the Ethiopians in early Modern Rome through a case study of their religious 
pursuits. We will focus on the disciples of the Ethiopian monk Ewostatéwos, 
called the Ewostateans, who were hosted at Santo Stefano dei Mori during the 
16th century. 

This work is grounded in an analysis of the Ethiopian documentation pro- 
duced by the monks themselves. Samantha Kelly and Denis Nosnitsin have re- 
cently highlighted the untapped richness of the collection of Ethiopian man- 
uscripts that belonged to the pilgrims of Santo Stefano and which has been 
stored in the Vatican Library since 1628: Kelly and Nosnitsin note that "the 
manuscripts copied or annotated at Santo Stefano offer considerable informa- 
tion on members of the community, but have not yet been thoroughly inven- 
toried or subjected to sustained prosopographical analysis." 6 They proposed 


Kelly and Nosnitsin convincingly demonstrate that Yohannes of Cyprus and Yohannes 
of Qantoraré are two distinct persons. They also provide a critical study of Yohannes of 
Cyprus' testimony which moderates Matteo Salvadore's conclusions. See also Kennerley, 
"Ethiopian Christians in Rome.” 

15 For a first overview of Ethiopian monasticism: Alessandro Bausi, “Monastic literature," 
Encyclopaedia Aethiopica vol. 4 O-X (2010), 993-999; Steven Kaplan, “Monasticism,” 
Encyclopaedia Aethiopica vol. 5 Y-Z. Addenda, Index (2010), 443-447. On the structural role 
of monasticism on Ethiopian society in the Middle Ages, see: Taddesse Tamrat, Church 
and State in Ethiopia 1270—1527 (Oxford: 1972); Marie-Laure Derat, Le domaine des rois éthi- 
opiens (1270—1527): Espace, pouvoir et monachisme (Paris: 2003). 

16 Kelly and Nosnitsin, "The Two Yohanneses of Santo Stefano degli Abissini, Rome,” 394. 
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a relevant and renewed approach to the study of Santo Stefano based on the 
codicological and paleographic examination of Ethiopic manuscripts. In ad- 
dition to their liturgical, hagiographical, or dogmatic textual content, these 
books also contain numerous annotations that can themselves be described 
as sources or records in their own right. Together, these documents allow us 
to reconstruct some aspects of the journey, the daily life, and the piety of the 
Ewostatean monks who sojourned at Santo Stefano. 


3 Of Ewostatean Pilgrims and Books: Reconstructing the Religious 
and Cultural Life at Santo Stefano dei Mori through the Study of 
Manuscripts 


This inquiry was prompted by the observation of numerous references to Ew- 
ostatean monks in various manuscripts preserved in the Vatican Library. These 
traces clearly indicated that such monks visited Rome from the end of the 15th 
century onwards, raising the question of who these disciples of Ewostatéwos 
were, and what motivations drove them to make the long pilgrimage from 
Ethiopia to Rome. 

Itis worth briefly returning to the roots of the monastic movement launched 
by Ewostatéwos. In the 16th century, the Ewostateans represented one of the 
most important monastic communities of Christian Ethiopia along with the 
monastic network of Takla Haymanot.!” The origins of this movement are 
complicated.!8 At the beginning of the 14th century, Ewostatéwos and his disci- 
ples forged a powerful dissenting, movement in northern Ethiopia. A staunch 
advocate of the Sabbath observance as well as an opponent of lay authorities, 
Ewostatéwos held highly controversial views, claiming that observation of total 


17 This monk lived in the late 13th and early 14th centuries and founded the monastery of 
Dabra Asbo-Libanos in the southern region of Sawa, which very quickly became one of 
the main supporters of royal power. Derat, Le domaine des rois éthiopiens (1270—1527). 

18 For a first introduction to this movement and his founder see: Gianfrancesco Lusini, 
Studi sul monachesimo eustaziano (Naples: 1993); Gianfranco Fiaccadori “Ewostatewos” 
and “Ewostateans,” Encyclopaedia Aethiopica vol. 2 D-Ha (2005), 464-472; Marie-Laure 
Derat, "Le développement à l'époque médiévale: Les prédications de Takla-Haymanot 
et d'Ewostátewos et le royaume chrétien d’Éthiopie, in Saints fondateurs du christian- 
isme éthiopien: Frumentius, Garimà, Takla Haymanot, Ewostatéwos, ed. Gérard Colin 
(Paris: 2017), lvi-lxxxiv. For a historical analysis of the emergence of this monastic move- 
ment, see: Olivia Adankpo-Labadie, Saints, moines, hérétiques: Les disciples d'Éwostatewos 
et l'invention d'un mouvement monastique hétérodoxe dans l'Éthiopie médiévale (XIVe- XVe 
siécle) (Rome: forthcoming 2021). 
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rest on Saturdays and worship on Sundays were ways of reconciling and mag- 
nifying the two alliances, the Old and the New.!9 Since the Council of Laodicea 
in the 4th century, Christian Sabbath observance had been considered a Jewish 
practice, and it was therefore formally condemned in both the Western and 
Eastern Churches. Ewostatéwos moreover violently criticized the morals of the 
court and the aristocracy. For these reasons, he and his disciples were rejected 
as heretics. This uncompromising and unconventional teaching led to violent 
reactions from authorities: the newly appointed Metropolitan Ya'eqob, head 
of the Ethiopian Church, deprived Ewostatéwos from of all support. Moreo- 
ver, King Amda Seyon (1314-1344) banished the rebellious monk, and Warasina 
"Egzi, a local governor, forced him into exile. Around 1337, Ewostatéwos and 
some of his followers began a long journey from the Ethiopian highlands to 
Armenia, passing through Nubia, Egypt, Palestine, and Cyprus along the way.?9 

While the beginnings of the movement were disrupted by persecutions and 
conflicts with religious and political powers, Ewostatewos's followers succeed- 
ed in founding powerful monastic communities in the north of the kingdom 
(Sara'e, Hamasen, Tegray) during the 14th and 15th centuries. Two monasteries 
stand out in particular: Dabra Maryam and Dabra Bizan, which became the 
main centres of Ewostatean monasticism. Their influence was largely based on 
their outstanding organization and the accumulation of significant land hold- 
ings. In particular, the monks of Dabra Bizan and Dabra Maryam demonstrat- 
ed an extraordinary ability to use writing to shape their memory and defend 


19  Intheirtheological and hagiographical writings, Ewostatewos's disciples did not consider 
the New Covenant to have abolished the Old one. They relied on a number of apocryphal 
texts to defend the observance of Old Testament prescriptions for Ethiopian Christians. 
According to their perspective, it was essential to fully observe the Mosaic Law while being 
Christian. The position of the Ewostateans regarding the Sabbath has given rise to much 
debate on the alleged Jewish roots of Ethiopian Christianity. Today, scholars question or 
completely abandon the idea that a form of Judeo-Christianity flourished in the coun- 
try from the 4th century onwards, as was claimed by Edward Ullendorf in Ethiopia and 
the Bible (London: 1968). For a recent and stimulating overview, see Pierluigi Piovanelli, 
"Jewish Christianity in Late Antique Aksum and Himyar? A Reassessment of the Evidence 
and a New Proposal,” Judaisme ancien 6 (2018), 175-202. I have clearly demonstrated that 
the observance of the Sabbath is a medieval invention and in any case an 'archaic' compo- 
nent of Ethiopian religious culture. See Adankpo-Labadie, Saints, moines, hérétiques. 

20 See Gianfrancesco Fiaccadori, “Etiopia, Cipro e Armenia Cipro e Armenia: La “Vita” di 
"Éwost'átéwos, santo abissino del secolo XIV" (1), Corso di cultura sull'arte ravennate 
e bizantina 32 (1985), 73-8; and (11) Felix Ravenna 127-128 (1984-1985), 217-239. Olivia 
Adankpo-Labadie, "An Ethiopian Fugitive Allied with a Nubian King? Ewostatéwos and 
Sab’Nol at Noba through Hagiographical Narrative,” Dotawo. Journal of Nubian Studies 6, 
no. 1 (2019), 9-22. Online version at: https://doi.org/10.5070/D66146249. 
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their religious positions.?! In their scriptoria, monks copied, translated and 
commented on many texts from Scriptures to theological treatises. From the 
beginning of the 15th century onwards, Ewostatean monasteries were known 
for their intellectual vitality. 

In a sudden turnaround, in 1404 King Dawit I put an end to the persecutions 
and began to tolerate the observance of the Sabbath in the north of the king- 
dom. This recognition of Ewostateans was partial, since they were still reject- 
ed by the Ethiopian Church. At the same time, Sabbath observance became 
increasingly favoured throughout the kingdom. In 1450, at the Dabra Metmaq 
assembly, King Zar'a Ya'eqob put an end to the exclusion of Ewostateans and 
recognized their legitimacy. They subsequently became allies of the royal 
authorities and continued to expand. By the beginning of the 16th century, 
the Ewostatean movement, centred around the monastery of Dabra Bizan in 
Hamasen, had become extremely powerful, to the extent that in 1520 the 
Portuguese chaplain Francisco Álvares noted the remarkable wealth of this 
Ewostatean convent.22 

Around this time, monastic life was brutally disrupted by the rise of con- 
flict with the Muslim principalities of the Horn of Africa. The Afar and Somali 
troops of the Sultanate of Adal increased their incursions into the Christian 
kingdom, targeting in particular the rich monastic centers. From 1527 onwards, 
the young and zealous Imam Ahmad ibn Ibrahim led a full jihad against Ethi- 
opia. Conflict with the Muslim sultanate of Adal weakened the monasteries 
in the north and centre of the kingdom, which were burned and looted from 
1527 to 1543. Many monks fled their settlements and took the road of exile. The 
rise of pilgrimage outside Ethiopia in the mid-16th century may be attribut- 
ed to these troubled events — at least this was the claim made by Tasfa Séyon 
concerning the motivation behind his journey. Arriving in Rome in 1538, fol- 
lowing a long stopover in Jerusalem, the scholar from Dabra Asbo-Libanos re- 
called the destruction of his monastery and the violence committed by troops 
of the Sultan of Adal.23 Whatever their true motivations, several Ewostateans 
reached the Eternal City in the mid-16th century. 


21 Gianfrancesco Lusini, “Copisti e filologi dell'Etiopia medievale: lo scriptorium di Dabra 
Maryam del Sara’é,” La Parola del Passato 59 (2004), 230-237. Marie-Laure Derat, "Moines 
et scriptorium dans le royaume d'Éthiopie aux x1v* et xv* siécles,” Histoire, monde et cul- 
tures religieuses 4, no. 24 (2012), 65—77. Adankpo-Labadie, Saints, moines, hérétiques. 

22 Francisco Álvares, The Prester John of the Indies: A True Relation of the Lands of the Prester 
John, Being a Narrative of the Portuguese Embassy to Ethiopia in 1520, trans. Lord Stanley 
of Alderley, eds. Charles F. Beckingham and George W. B. Huntingford (Cambridge, 
Eng.: 1961). 

23 Bausi and Fiaccadori, "Tasfa Seyon,” 525-528. 
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4 Ethiopian Manuscripts from Santo Stefano at the Vatican Library 


It is at the Vatican Library that we can follow the traces of their stay at Santo Ste- 
fano dei Mori. In this section, documents tracing the Ewostateans' wanderings to 
Rome are presented, analysed, translated and commented using a codicological, 
palaeographic and historical approach. 

The catalogue of Ethiopian manuscripts complied by Sylvain Grébaut and Eu- 
gene Tisserant provides an accurate description of the seventy-two books brought 
to or produced at the hospice.?4 To date, it is the only tool that can be used to 
identify documentation relating to the Ethiopian community of Santo Stefano in 
the early modern period: as Samantha Kelly and Denis Nosnitsin have already 
pointed out, there is no other comprehensive list of Ethiopic books and archives 
relating to the hospice.?5 Despite its incomparable qualities, using this catalogue 
raises several difficulties. The identification of scribes or owners of volumes can 
be confusing, as in the case of Yohannes of Qantorare.?6 Moreover, additional 
texts copied by pilgrims in the blank folia of manuscripts — which are far more 
than mere marginal notes — have not been sufficiently analysed from the per- 
spective of Ethiopian writing practices. Consequently, it is worth examining these 
manuscripts in light both of the work carried out by Sylvain Grébaut and Eugène 
Tisserant and of recent research on Ethiopian literacy.?” 

According to the catalogue of the Vatican Library, five manuscripts (both 
paper and parchment) contain references to disciples of Ewostatéwos who 
stayed at Santo Stefano: 

1) Vat. et. 5 is a paper volume which dates to the 16th century.?? It con- 
tains the Catholic Epistles?? and the Epistle to the Hebrews. On folio 69 


24 The work consists of a catalogue and an index: Sylvain Grébaut and Eugène Tisserant, 
Codices Aethiopici Vaticani et Borgiani, Barberinianus Orientalis 2, Rossianus 865, Pars 
prior: Enarratio codicum (Vatican City: 1935), hereafter Codices Aethiopici, vol. 1; Sylvain 
Grébaut and Eugène Tisserant, Codices Aethiopici Vaticani et Borgiani, Barberinianus 
Orientalis 2, Rossianus 865, Pars posterior: Prolegomena, indices, tabulae (Vatican 
City: 1936), hereafter Codices Aethiopici, vol. 2. 

25 Kelly and Nosnitsin, "The Two Yohanneses of Santo Stefano degli Abissini, Rome,’ 394. 

26 Ibid. 

27 Anaïs Wion and Paul Bertrand, “Production, Preservation and Use of Ethiopian Archives 
(uth-2oth centuries): Introduction to the Special Issue," Northeast African Studies 12, no. 2 
(2011): viixvi. 

28 Fora full description see Codices Aethiopici, vol. 1, 20—21. 

29 “In distinction from the apostolic or Pauline epistles which were addressed to individual 
churches or persons, the term ‘catholic, in the sense of universal or general, was applied 
by Origen and the other church Fathers to the seven epistles written by James, Peter, John 
and Jude.” Dwight M. Pratt, “Catholic Epistles,” in James Orr, International Standard Bible 
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verso, a note indicates that Fere Mika'el, disciple of Takla Haymanot 
(waldu la-abuna Takla Haymanot) offered this book to the hospice 
in the presence of seven pilgrims including Tanse’a Krestos, “son of 
Eyostatéwos.”2° 

Vat et. 8 is a paper manuscript produced in Rome during the 16th centu- 
ry.3 It consists of a number of diverse works: a copy of Luke 1, 26-38, the 
Taammera Maryam (Miracles of Mary), an Arganona Dengel (The Harp 
of the Virgin), and the Athanasian Creed, followed by a commentary on 
the Psalms by Eusebius, and several prayers.?? Various annotations reveal 
that this book belonged to the Ewostatean monk Ya'eqob, also called Tak- 
la Maryam (folios ır; 2v; 13v-14r; 22r; 38v; 158r) and one text evokes anoth- 
er Ewostatean monk, Andreyas (fol. ır). 

Vat. et. 24, a paper volume produced in the 16th century, consists of vari- 
ous prayers and explanations dealing with the Ethiopian computus.?? It 
contains several mentions of the Ewostatean monk Ya'eqob, also called 
Takla Maryam, who copied part of the book and added a few notes (folios 
35v; 62r; 189r). 

Vat. et. 36 is a gathering of parchment and paper sheets from the 16th 
century. It is a collection of psalms and prayers.?* Once again, this man- 
uscript includes numerous references to the Ewostatean monk Ya'eqob, 
also called Takla Maryam (folios 13v-14r; 15r; 16v, 28rv; 37v, 44V-451; 
46rv, 52v). 

Vat. et. 66 is a paper manuscript produced in 1551.35 It consists of several 
excerpts from the Gospels and prayers. This book is well known since it 
contains the regulations for Santo Stefano.?6 These documents mention 


Encyclopedia (Chicago: 1939). For a description of the manuscript description see Codices 
Aethiopici, vol. 1, 20-21. 

The Ethiopic text is edited and translated into Latin in Codices Aethiopici, vol. 1, 21. 
Codices Aethiopici, vol. 1, 24-31. 

The Ta'àmmera Maryam (Miracles of Mary) is a collection of narratives dealing with the 
miracles performed by Mary: Ewa Balicka-Witakowska and Alessandro Bausi, "Ta'ammera 
Maryam,” Encyclopaedia Aethiopica vol. 4 O-X (2010), 789—793. The title Arganona Dengel 
probably refers to the Arganona Maryam, an important collection of hymns in honor of 
Mary: Habtemichael Kidane, “Hymns to the Virgin Mary,” Encyclopaedia Aethiopica vol. 4 
O-X (2010), 817-819. 

Codices Aethiopici, vol. 1, 16-127. 

Codices Aethiopici, vol. 1, 164-168. 

Codices Aethiopici, vol. 1, 245-247. 

Marius Chaine, "Un monastére éthiopien à Rome aux XV* et XVI* siécles, San-Stefano- 
dei-Mori,” Mélanges de la Faculté Orientale de l'Université Saint-Joseph de Beyrouth V (1911), 
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several Ewostateans: Ya'eqob, disciple of Ewostatewos (fol. 51v), Tan$e'a 
Krestos, disciple of Ewostatéwos (fol. 51v), Ya'eqob, deacon and disciple 
of Absadi from the monastery of Dabra Maryam (fol. 66r), and Ya'eqob, 
priest and disciple of Ewostatéwos (fol. 67r).3” This last occurrence is not 
noted by Sylvain Grébaut and Eugène Tisserant and merits reproduction 
in full:38 


WIRT: 299: (LT: hCOd: P7: 109: OCP: ORA: LAP! ATAA: DAY: 5909: 
T1€ £7: AF: nCO-E 97: APT: ALT: Sem bP: omn: A0: £044: 
PAA APAT: AGT: FRA: VE TIGE: MAN OPAL APT: AT: Noha: 
Oi: "d cana: üt eoo: TILDE = 


These are the church's possessions we take and that we will give back, 
14 [ounces of] gold and one carpet, we the forty-one pilgrims from the 
church [of Qeddus "Estifanos i.e. Santo Stefano dei Mori]. From the 
[monastic] house of abuna Ewostatéwos comes abba Ya'eqob, priest, 
lent; from the [monastic] house of abuna Takla Haymanot, comes 
Bakimos, lent; from the [monastic] house of abuna Samu'el, comes 
Barnabas, lent, [and it had been achieved] before the pilgrims. 


In brief, these five manuscripts contain several clues regarding the presence of 


monks claiming to be of Ewostatewos' spiritual filiation. These unique testimo- 


nies provide a new insight into the routes taken by these monks and indicate 


how Ewostateans adapted their monastic culture to the Roman background. 


However, these documents raise a number of dilemmas relating in particu- 


lar to their dating, identification, and historical interpretation. Only a few of 


these records contain precise dates, and relative dating can only be achieved 


37 


38 


1-36. Sylvain Grébaut, "Contribution à l'histoire du couvent éthiopien San-Stefano-dei- 
Mori,” Revue de l'Orient chrétien XXVI (1927-1928), 211-218. Da Leonessa, Santo Stefano 
Maggiore degli Abissini, 201-216. Delsere and Raineri, Chiesa di S. Stefano dei Mori, 104- 
109. Adankpo-Labadie, "Accueillir et contróler les pèlerins éthiopiens.” 

For the reference to Ya'eqob from the monastery of Dabra Maryam, the catalogue erro- 
neously indicates fol. 66v: Codices Aethiopici, vol. 1, 245-257. Absadi was a disciple of 
Ewostatewos who in 1374 founded the monastery of Dabra Maryam located in Sara‘é. 
See Gianfrancesco Lusini, “Absadi,” Encyclopaedia Aethiopica vol. 1 A-C (2003), 50. Olivia 
Adankpo, “Écriture et réécriture hagiographiques du gadla Éwostatewos," Mélanges de 
l'École francaise de Rome — Moyen Age, 127, no. 2 (2015). Online at: http://journals.open- 
edition.org/mefrm/2661. 

Grébaut and Tisserant failed to identify Ya'eqob as a disciple of Ewostatéwos, instead pre- 
senting him as a spiritual son of Takla Haymanot: "(fol. 67) Bakimos, Barnabas et Iacobus, 
presbyter, filius (i. e. discipulus) Takla-Haymanot,” Codices Aethiopici, vol. 1, 247. 
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through comparison of different data and palaeographical examination. In 
addition, the texts are of a diverse nature and have been written by differ- 
ent scribes. Here again, palaeographical study may make it possible to iden- 
tify certain authors, but will not resolve all difficulties. All these issues are 
closely linked to the specificities of Ethiopian documentary production. In 
the Middle Ages, Ethiopian scholars often transcribed liturgical texts, dona- 
tions, rules or political events on the empty pages of existing manuscripts.39 
In particular, monks recorded significant events dealing with the history of 
the monastery, region or kingdom, as was customary in Eastern Churches.*° It 
is therefore not uncommon to find a manuscript with several layers of writing 
that have been added at later dates. These ‘multi-layered’ books shed light 
on how the memory of ecclesiastical institutions was organized, constructed 
and preserved. In such a way, the various annotations copied in Santo Ste- 
fano's manuscripts can be considered like archives containing essential trac- 
es of the Ewostateans' religious life. These texts also shed light on the paths 
of these pilgrims, such as the monk Ya‘eqob, called Takla Maryam. To get to 
know these pilgrims better, it is therefore necessary to deepen the analysis of 
these archival documents. 


5 Between Ethiopia, Jerusalem, and Rome: Ya'eqob, Ewostatean 
Monk, Pilgrim, and Host at Santo Stefano dei Mori in the Mid-16th 
Century 


NAAT: ALE | 6 9? : PLATE: OAR: AAT: mb Ps OAS: ARTT: HR: 
714: (9772: WEN? A(F8 : CANEPA: PRA: 0470: 115: 10 €: TALE: 
Hho: PRA: ICLP: 472 : WL: A CL: HR hé. : FA | ACEP: HL? | AEM: 
Al hE! DATAS hE: OANATNN: PHAPA: ThE: Aa: FIC 99? : 


I went to Jerusalem, the Holy City, me son of abuna Yostatewos and son 
of Ananya, who came to the city of Kwalonya, tomb of the holy abuna 
Yostatewos [Ewostatewos], me Ya'eqob, pilgrim (nagadi), who came 
down [from the highlands] and when I converted [to monastic life], my 


39 For a bibliographical overview of this practice see Gianfranco Fiaccadori, "Archives," 
Encyclopaedia Aethiopica vol. 5 Y-Z (2014), 244—248. 

40 Muriel Debié, "Livres et monastères en Syrie-Mésopotamie d’aprés les sources syriaques, 
in Le monachisme syriaque, ed. Florence Jullien (Paris: 2010), 123-168. 
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name became Takla Maryam, I, danya of Dabra Sarabi, who wrote trust- 
ing in the name of Mary.4! 


In the last pages of a book dedicated to Mary, Ya'eqob, a resident at San- 
to Stefano in the 16th century, recalled his itinerary from Ethiopia to 
the Mediterranean world. His route has already been scrutinized by Gi- 
anfranco Fiaccadori.^? However, his identity remains obscure since the 
information about him at our disposal is somewhat unclear. Ya'eqob alias 
Takla Maryam may have been identified with other persons of the same 
name. For instance, an epitaph indicates that a certain Ya'eqob, “disciple 
of Yostatayos" (walda 'abuna Yostatayos) was buried at Santo Stefano dei 
Mori in 1599.43 As we will demonstrate, the two individuals are clearly 
distinct. 

In their catalogue and index, Sylvain Grébaut and Eugéne Tisserant briefly 
synthesise information pertaining to Ya'eqob from four manuscripts (Vat. et. 8, 
24, 36 and 66): Jacobus senex (Aragawi), qui et Takla-Maryam Danya, filius Ana- 
niae, monachus Eustathii, peregrinus Hierosolymitanus et hospes s. Stephani: libr. 
et poss.^^ According to them, Ya'eqob also called Takla Maryam is the same 
Ya‘eqob who is mentioned in Vat. et. 66, fol. 51v: 7& à: "rb: 40% dhé. | Our: 
AN: LOEN: O(...)A &: ANI: PO HEP: : [We write this book which ‘abba 
Ya‘eqob, disciple of abuna Ewostatéwos (walda abuna Ewostatewos) [...] has 
given ].45 

Here, Ya‘eqob is simply described as a disciple of Ewostatéwos without be- 
ing identified with an epithet. The hands in which Vat. et. 66 is written are also 
very different from those of other manuscripts annotated or copied by Ya'eqob 
(Vat. et. 8, 24 and 36).^9 The connection made by Sylvain Grébaut and Eugène 
Tisserant seems reasonable, but there is no documentary evidence to support 
their proposal. As many monks were called Ya'eqob, it is difficult to identify 
with certainty the one known as Takla Maryam. Is the character mentioned 


41 Vat. et. 24 fol. 189r. The Ethiopic text is edited and translated in Latin in Codices Aethiopici, 
vol. 1, 126-127. 

42 Gianfranco Fiaccadori, “Etiopia, Cipro e Armenia: La "Vita" di Éwostátéwos, santo abis- 
sino del secolo XIV,’ I: 73; 11, 220-221. 

43 Chaine, "Un monastére éthiopien à Rome,” 29-30. 

44 Codices Aethiopici, vol. 2, 69. 

45 Apart of the text had been erased. 

46 Ya‘eqob’s handwriting has been studied further. For the paleographical examination 
of Vat. et. 66 see Kelly and Nosnitsin, “The Two Yohanneses of Santo Stefano degli 
Abissini, Rome.” 


182 ADANKPO-LABADIE 


in folio 67, with reference to a loan, our man? This seems quite likely, since he 
is described both as a disciple of Ewostatéwos and a priest. Yet, here again, it 
is hard to reach firm conclusions. If this is indeed the case, this last mention 
would allow us to approximately date Ya'eqob's sojourn at Santo Stefano. There 
are numerous indications that layers of writing were added during the first half 
of the 16th century, including the dating of the regulations of the hospice to 
3 maskaram 1551.4” Further palaeographic and historical investigation of the 
manuscript is obviously necessary, but itis clear that the Ewostateans reported 
in this manuscript lived at Santo Stefano not later than the 1550s. Ya'eqob, who 
is probably one of them, was therefore present in Rome in the middle of the 
16th century. While the dating of his stay at Santo Stefano is still approximate, 
the documentation reveals further details of his journey from the Ethiopian 
Highlands to Rome. 


TEE: WR hd: TAPE: ACLI WERE NVI: C: NYC: A TC: DRD 
ha»: FOG: ADCA: PC: NG: Aho: Kd: e bae noxam: ANA: DPF: 
ONT: DAIL: h.e. € : ANA: OPNE: OA OTK hà: 999: HOT: ANP: A 
bebo? HOT: Nahe Th: AMATO: ICLP: ATTICH.: LPN: OTNAICLY: 
T14.: OAS: Ah PAMEPÒ: DATIL: HLENCLAENLX 


This book of the Miracles of Mary, which was copied in the city of Rome 
at the sepulchre of Peter and Paul on the 21st of the month of terr, was 
written by Dagseyos.48 I take refuge in the protection of your prayers, my 
Lady Mary, me, your servant Ya'eqob, alias Takla Maryam, pilgrim (naga- 
di), son of Ewostatéwos and Ananya from Dabra Sarabi.*9 


The introductory note to Vat. et. 8 describes Ya'eqob's monastic affiliation, since 
he presents himself as the spiritual son of Ewostatéwos and Ananya from Dab- 
ra Sarabi. Dabra Sarabi lies today in Tegray and is still a site of monastic activ- 
ity? According to hagiographical traditions, it was founded at the beginning 
of the 14th century by Ewostatéwos himself, who, before his exile, appointed 


47 Codices Aethiopici, vol. 1, 247. Maskaram, the first Ethiopian month, lasts from 1 September 
to 10 October. 

48 The fifth Ethiopian month, lasting from 9 January to 7 February. 

49  Vat.et.8, fol. 2r, Codices Aethiopici, vol. 1, 24. 

50 For reports of fieldwork conducted at Dabra Sarabi in 2012 and 2013 see Olivia Adankpo- 
Labadie, De la prédication hétérodoxe d'Éwostatewos à la formation d'un mouvement 
monastique puissant genéses du monachisme eustathéen au nord du royaume d'Éthiopie 
(début du XIV* — milieu du XV* siècle), PhD thesis (Paris: 2017) vol. 2, 54-58. 
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his fellow disciple Bakimos head of the monastery?! Monastic genealogies in- 
dicate that Ananya was the sixth abbot of the monastery.52 His hagiographical 
narrative, probably composed at the end of the 16th century, made him an em- 
inent figure in the history of the institution5? However, it is difficult to know 
exactly when Ananya exercised his authority over the convent. It is possible 
that he was Ya'eqob's superior, but such a conclusion remains hypothetical. 

This prestigious dual spiritual ancestry anchored Ya'eqob in the lineages 
of the monks of Dabra Sarabi. It is probably at Dabra Sarabi that Ya'eqob 
had completed his monastic training. His alias Takla Maryam, which means 
"Mary's plant,” is the name he received at the his monastic investiture, as he 
noted himself: “[...] and when I converted [to monastic life], my name became 
Takla Maryam, me, danya of Dabra Sarabi, who wrote trusting in the name 
of Mary.'5* He afforded very special importance to this second name, always 
repeated, which reveals his devotion to the Virgin Mary. 

Ya'eqob appears to have been an eminent figure at his monastery. He accu- 
mulated several functions and honorific titles, as evidenced by archival doc- 
uments: priest (gasis), danya, and elder (‘aragawi).5> The substantive danya 
refers to the office of judge in Ge'ez, Amharic and Tigrinya.56 The precise 
activities linked to this function are not fully identified, but they most cer- 
tainly concerned spiritual discipline and control over other members of the 
community.5? 

When he arrived at Santo Stefano, possibly in the 1540s, Ya'eqob was there- 
fore an educated and experienced monk, probably of mature age, used to men- 
toring the friars. His description of his itinerary, as quoted earlier, also proudly 
displays his pilgrim identity: 


51 Gianfrancesco Lusini, “Dabra Sarabi,’ Encyclopaedia Aethiopica vol. 2 D-Ha (2005), 40. 
Adankpo-Labadie, De la prédication hétérodoxe d'Éwostatewos à la formation d'un mouve- 
ment monastique puissant, 108-109; 129130. 

52 Gianfrancesco Lusini, “Per una storia delle tradizioni monastiche eritree: Le genealogie 
spirituali dell'ordine di Ewostatéwos di Dabra Sarabi,” Ugo Zanetti and Enzo Lucchesi 
(eds.), Aegyptus Christiana. Mélanges d'hagiographie égyptienne et orientale dédiés à la 
mémoire du P. Paul Devos Bollandiste (Geneva: 2004), 249-272. 

53 Gianfrancesco Lusini, “Il Gadla Ananya,’ Egitto e Vicino Oriente XIII (1990), 149-191; 
“Miracoli di Ananya,” Egitto e Vicino Oriente 14 (1991-1992), 171-174. 

54 Vat. et. 24, fol. 189r. See the numerous occurrences in Vat. et. 36 which are not recorded in 
the catalogue (fols. 13v-14; 151; 16v; 37v; 44v-451; 52v). 

55 Vat. et. 8, fol.1. 

56 Wolf Leslau, Comparative Dictionary of Ge'ez. Ge'ez-English, English-Ge'ez (Wiesbaden: 
2006), 139. 

57 Lusini, Studi sul monachesimo eustaziano, 81-82. 
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I went to Jerusalem, the Holy City, me son of abuna Ewostatéwos and son 
of Ananya, who came to the city of Kwalonya, tomb of the holy 'abuna 
Ewostatéwos, me, Ya'eqob, pilgrim (nagadi), who came down [from the 
highlands] and when I converted [to monastic life], my name became 
Takla Maryam, I, danya of Dabra Sarabi, who wrote trusting in the name 
of Mary.58 


This note is a rare testimony of an Ethiopian pilgrim's journey in the early mod- 
ern period. Ya'eqob emphasized the two major places of his travel: Jerusalem 
and Kwalonya. The Holy City represents the ultimate pilgrimage destination 
and visiting the Holy Land constituted one of the most important themes of 
hagiographic literature? Travel to the holy sites of Palestine had thus been 
very popular among Ethiopians since at least the 14th century, yet the journey 
from Ethiopia was particularly difficult, especially following the Ottoman oc- 
cupation of Egypt in 1517 and the subsequent decline of Christianity in Nubia. 
Ya'eqob's precise itinerary remains unknown, although it can be assumed that 
he must have gone through Cairo.®° He would therefore have stayed at Dayr as- 
Sultan, which hosted Ethiopian pilgrims since the 14th century.8! 

However, it is above all for the mention of his passing in through Kwalo- 
nya that Ya'eqob's testimony stands out. This text has already attracted the 
attention of Gianfranco Fiaccadori who comments extensively on Ya'eqob's 
pilgrimage to the tomb of Ewostatéwos.® According to a hagiographical ac- 
count of Ewostatéwos’s life, the saint died in Armenia (that is to say Cilicia) 
in the 1340s.9? Gianfranco Fiaccadori attempted to identify the city men- 
tioned by Ya'eqob, determining that it corresponds with the present-day city 
of Sebinkarahisar.9^ However, identifying this site is far from straightforward. 
On both sides of the same folio, Ya'eqob refers to a trip he made in Cologne 


58 Vat. et. 24, fol. 189r. 

59  Seenote 7. 

60 Osbert G. S. Crawford, Ethiopian Itineraries, circa 1400-1524: Including those Collected by 
Alessandro Zorzi at Venice in the Years 1519-1524 (Cambridge, Eng.: 1958). There were sev- 
eral routes both by land (Nubia, Nile Valley) and by sea from the Red Sea port of Zeila. In 
any case, Cairo was a necessary staging post. 

61  Cerulli, Etiopi in Palestina, vol. 2. Kirsten Stoffregen Pedersen, “Jerusalem, Encyclopaedia 
Aethiopica vol. 3 He-N (2007), 274-277. 

62 Fiaccadori, “Etiopia, Cipro e Armenia.” 

63 Boris Turaiev (ed.), Monumenta Aethiopica Hagiologica, vol. 3. Vita et Miracula Eustathii; 
ad fidem codd. Or. 704 et Or. 705 Musei Britannici edita (Saint Petersburg: 1905). Colin, 
Saints fondateurs du monachisme éthiopien. 

64 Sebinkarahisar's ancient name is Colonia Pontica. The city is now located in Turkey, in 
northeast Anatolia, near the Black Sea. See Fiaccadori, "Etiopia, Cipro e Armenia." 
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[Tre re that are the three kings who were the messengers of the city of 
Kolonya (Cologne): Gasbar (Gaspard), Beltezar (Balthazar), and Melkyor 
(Melchior)].65 “Tre re" is the Ethiopic transcription of the Italian “Tre re" 
which means, “three kings,” a phrase which alludes to the Magi. Cologne had 
been considered by many as the burial place of the three Magi because their 
reliquary lies in the city's cathedral. Regardless of whether Ya'eqob did indeed 
travel as a pilgrim to Cologne, his remarkable journey from Ethiopia was mo- 
tivated by his devotion. 

After probable visits to Cyprus and Venice, Ya'eqob arrived in Rome. The 
circumstances that led him there remain unknown, although it is likely that he 
was eager to meditate on the tombs of Peter and Paul, since the Eternal City 
was known to Ethiopian Christians as the tomb of the apostles. He then settled 
in Santo Stefano at an unknown date, perhaps in the 1540s. There, accompa- 
nied by his companions (brothers from other Ethiopian monasteries, priests, 
and laymen), he led an existence that was very similar to Ethiopian monastic 
life, but with its own distinctive and original features. 


6 Ewostateans' Books of Prayer: Crossing Ethiopian Monastic Culture 
and Roman Catholicism 


As we have seen, books constitute the primary form of evidence for the devo- 
tion of the pilgrims at Santo Stefano. In the case of the Ewostateans, as well as 
members of other monastic communities, books were read and used in mul- 
tiple ways: the pilgrims brought books with them, donated them, or even had 
them copied. As quoted above, the Ewostatean Andreyas gives an account of 
these book transfers: 


UFE: OF hd: ACILT:INA: Gan RANE: ABT: OCEA: 042: Aht: RhE: 
FAET: ineo: APAP: DARNT: ACLI" HAN: £040: ACIR: OAL: hPAME 
PAE AT: ATECED: OAS: AAT: PAMELA: TLE: Ar: 248 T: AT: 
h Cic? : NPBA Am d: om: IL LT: hao : 2700: ET TIL £7: A079: 
DARI: NA de? (00270: 15€ 97: BP: APT: S POPHEPO: ASUNP a: ROM Tk: 
a9 4T : Ol A Aon: : 


65 Vat. et. 24, fol. 189v: (Codices Aethiopici, vol. 1, 125). This has already been noted by 
Samantha Kelly. 
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This book [contains] Organon with two books of the Psalms of David and 
Bartos (Prayer of the Virgin at Bartos), in front of this book, the angels 
address their salute to Mary; and it[this book] belongs to abba Ya'eqob 
aragawi (elder) and son of Ewostatéwos. And myself Andreyas, son of 
'abuna Ewostatéwos, I brought these books to the church of qeddus Es- 
tifanos, residence of the pilgrims (makona nagadyian), so that my fathers, 
the pilgrims, could read them. If sons of Ewostatewos come to Rome, let 
them take these books.96 


This document, in addition to the valuable itinerary discussed earlier, also 
emphasizes the high importance of spiritual filiation. Andreyas, a contem- 
porary of Ya'eqob and a fellow Ewostatean, indicates that the books he 
brought are primarily intended for his brothers. This is indicative of the 
way that monastic solidarity functioned at Santo Stefano. If pilgrims form a 
community united by obedience to the superior (rayes) and respect for the 
rules, the bonds of spiritual filiation will also remain powerful. Even out- 
side Ethiopia, the identity of pilgrims was still influenced by their monastic 
experience. 

Moreover, the document gives a sense of Santo Santo's ‘library’ This 
should not be imagined as a silent room set apart from the rest of com- 
plex, but rather as a fluid process of circulation of books from one pilgrim 
to another. The donation described in Vat. et. 5 also reveals that pilgrims 
offered books for the use of the entire community.9" These may have been 
books that belonged to them, or that they had copied with a with a view 
to donation: a solemn action performed before witnesses. The works were 
essentially of a dogmatic, liturgical and hagiographical nature, and served 
to support the community and facilitate individual devotion. Reading both 
silently and aloud, and meditating on these books, allowed pilgrims to 
maintain the foundations of their monastic culture; it is notable that many 
of the books are of small dimensions, and therefore suitable for personal 
devotion.®® 

Thorough investigation of all the Ethiopian books that belonged to the hos- 
pice remains a desideratum, but examination of the five manuscripts iden- 
tified here allows us to appreciate the importance afforded to reading and 


66 Vat. et. 8, fol. ır. 
67 Vat. et. 5, fol. 69v. 
68 For instance, Vat. et. 24 measures 15.2 cm x 11.9 cm. 
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copying manuscripts in Santo Stefano. It also provides a more balanced view 
of study at Santo Stefano beyond the role of well-known scholars, such as Tasfa 
Seyon or Yohannes of Cyprus. It is clear that other pilgrims did indeed copy 
manuscripts: Ya'eqob, for instance, took part at in the production of at least 
three (Vat. et. 8, Vat. et. 24, and Vat. et. 36). He willingly presented himself as a 
humble scribe, as was customary in Ethiopia, as discussed above, but this pres- 
entation was also a way of dramatically manifesting his devotion to the Virgin 
Mary: “This book of the Miracles of Mary, which was written in the city of Rome 
(Roma) at the sepulchers of Peter and Paul on the 24th of the month of terr, 
was copied by Daqseyos [...]. I entrust myself in the protection of your prayer, 
my Lady Mary, I, your servant Ya'eqob, pilgrim (nagadi), son of Yostatewos and 
Ananya, of the highlands [... ]."6? 

The production of these manuscripts was a collective activity in which 
several anonymous scribes worked together: it is possible to view several 
scribes at work thanks to paleographic analysis.”° Pilgrims also adapted to 
their new cultural context, adopting paper, a material completely unused in 
Ethiopia for religious manuscripts until the 19th century."! This is one exam- 
ple among others of the technical transfers exchange that occurred in this 
hospice. 

Pilgrims like Ya'eqob or Andreyas remained strongly influenced by Ethio- 
pian religious tradition, but there is also evidence that they were sensitive to 
Roman Catholicism. Having crossed part of the Mediterranean world, and now 
residing in Rome, Santo Stefano's guests were in contact with Latin and Ro- 
mance languages. Ya'eqob noted down various transcriptions and translations 
of words and phrases in Italian, Latin and even Spanish in Vat. et. 24; as we 
have seen, he used Italian to evoke the Magi (“Tre re").72 

These documents reflect practical language skills that allowed him to grasp 
elements of European linguistics. Moreover, Ya'eqob transcribes the Latin 
Apostles' Creed using Ethiopic characters in Vat. et. 36, a small book that con- 
tains multiple prayers and liturgical readings:?3 


69 Vat. et. 24, fol. 35v. 

70 Further study of these manuscripts will require more detailed paleographical analysis. 

71 Sacred books are still copied today on parchment in Ethiopian monasteries and the art 
of calligraphy is taught in monastic schools. Éric Godet, "La préparation du parchemin 
en Ethiopie,’ Abbay XI (1980-1982), 203-210. For an exception, see Anais Wion, "Un man- 
uscrit éthiopien chrétien sur papier (ca.1755): une singularité royale,’ Afriques (2017). 
Online at: http://journals.openedition.org/afriques/2037. 

72 Vat.et.24, fol. 189v. 

73 Vat. et. 36, fols 54v-55r. 
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'edifrusa tereqasedya re surasit murutu 'isa ’asedit ’ad slo sedat 'adestrom 
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Writing the Latin Apostles' Creed with Ethiopic characters led Ya'eqob to read 
and recite this confession of faith in Latin. This example of allography is ex- 
tremely interesting, highlighting Ya'eqob's familiarity with Latin and the im- 
portance he placed on the ability to read and recite the Apostles' Creed in that 
language. What was his motivation? Did he wish to pronounce this creed at 
Mass or in the presence of European interlocutors or was it a simple linguistic 
exercise? It is unlikely that this was a trivial act. Ya'eqob's undertaking may 
be explained by the strong emphasis place on the value of the Symbol of the 
Apostles by the Council of Trent (1542-1563), which took place during his stay 
in Rome. This profession of faith was not used in the Ethiopian liturgy, and it 
may be that he wished to comply with contemporary currents within Roman 
Catholicism. 

The relations between the pilgrims of Santo Stefano and the Roman Catho- 
lic confession during this period were complex and not easy to grasp. To what 
extent did pilgrims appreciate the liturgical, dogmatic and doctrinal differenc- 
es that separated the Church of Alexandria, to which Ethiopia was subject, 
from Rome? Itis certain that some pilgrims were familiar with the gap between 
the different institutions. Clerics such as Tasfa Seyon or Yohannes from Cyprus 
possessed an excellent knowledge of Catholicism and were professed beliefs 
close to Roman faith in the 1540s and 1550s. They were personally acquainted 
with the scholars, bishops and cardinals who moved in the humanist circles 
of Renaissance Rome: Tasfa Seyon benefitted from the patronage of Pope Paul 
III and was an acquaintance of Marcello Cervini, while Yohannes of Cyprus, 
called Giovanni Battista in Latin and Italian sources, was chaplain to Gian 
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Pietro Carafa, the future Paul 1v.74 In the case of Yohannes, this interaction 
was part of a specific process that led to his conversion to Roman Catholicism 
no later than 1555 and appointment as bishop of the Ethiopian community of 
Cyprus at the end of 1564.75 

What do we know about other pilgrims, who were not part of the Roman 
religious and learned elite? They were obviously in contact with the officers 
from the curia in charge of controlling the Ethiopian community, such as Pier 
Paolo Gualtieri, their administrator, mentioned in the regulations of 1551: 


We have written down, similar to this text and identical to it, five copies. 
We place one in the treasury of the library of our fatherthe Pope, with the 
four evangelists, sealed with the signature at the end of the Gospels; the 
second one, we gave it into the hands of the Pope; the third one, we gave 
it to the administrator of the Pope's house; the fourth to our administra- 
tor Pier Paolo Gualtieri, the friend of pilgrims, a good man, fearing God, 
who desires in his heart to be useful to us in everything for us and our 
country of Ethiopia; and this fifth one we lay it here, in this monastery, 
written down in the Gospel."6 


While these officers were responsible for meeting the community's material 
needs and ensuring that peace was maintained in Santo Stefano, they did not 
intervene in religious matters. There are no papal documents that indicate any 
desire to convert Ethiopian pilgrims to Catholicism. 

However, the Catholic authorities were increasingly aware of the distinc- 
tiveness of Ethiopian Christianity. This was undoubtedly what motivated the 
Jesuit missions to Ethiopia from 1555 onwards.”” 

Ya'eqob is undoubtedly one of many examples that point towards a degree 
of Catholic acculturation among the monks of Santo Stefano. Nevertheless, we 
must remain cautious in drawing general conclusions. The majority of these 
pilgrims remained deeply attached to Ethiopian traditions: though abroad, 
they continued to worship their holy founder, perpetuating the Ethiopian 


74 Bausi and Fiaccadori, "Tasfa Seyon,” 525-528. 

75 Kelly and Nosnitsin, “The Two Yohanneses” 395-399; Salvadore, “African 
Cosmopolitanism,” 61-83. 

76 Vat. et. 66, fols 55v- 58r. Chaine, “Un monastère éthiopien à Rome,” 22, 25-26. 

77 Hervé Pennec, Des jésuites au royaume du Prétre Jean (Éthiopie): Stratégies, rencontres et 
tentatives d'implantation, 1495-1633 (Paris: 2003). Leonardo Cohen and Andreu Martínez, 
‘Jesuits in the Sixteenth and Seventeenth Century,’ Encyclopaedia Aethiopica vol. 3 He-N 
(2007), 277-281. 
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liturgy, reading, listening to and copying books related to the history of their 
Church. Nevertheless, they were also sensitive to certain aspects of Roman Ca- 
tholicism and popular piety. The picture that emerges is complex. The Ethio- 
pian pilgrims of Santo Stefano were not, as is sometimes claimed, Ethiopian 
clerics particularly attracted by Catholicism and quick to convert (even if this 
sometimes happened); nor were they reluctant to engage in dialogue with the 
Roman Catholic world. Rather, they displayed a whole spectrum of attitudes 
that are often difficult to reconstruct. 

The case of the Ewostateans highlights the richness and complexity of re- 
ligious life in Santo Stefano in early modern times. Less well known than the 
great scholars who lived there, these monks, like Ya'eqob, Andreyas, Tanse’a 
Krestos, lived between two worlds. They nevertheless played an essential role 
in forging Santo Stefano's unique identity between the Ethiopian Highlands 
monasteries and Rome. Alongside Takla Haymanot's disciples, Ewostatéwos’s 
spiritual sons were undoubtedly major cornerstones of the Ethiopian commu- 
nity in Rome. Durably shaped by Ethiopian spirituality and their experience 
as pilgrims, they reconfigured certain aspects of their religious life in contact 
with Roman culture. The manuscripts held at the Vatican Library are witnesses 
of their faith between two worlds. 


7 Avenues for Future Research 


The Pontifical City thus appears as a veritable laboratory in which Christians 
of different confessions come into contact and invent new ways of expressing 
and living their spirituality. Comparing the different attitudes of Eastern and 
African Christians towards Roman Catholicism is a promising way to account 
for the multiple religious, cultural and political connections between Mediter- 
ranean and African societies (Ethiopian and Kongolese) at the beginning of 
the modern period. 
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CHAPTER 7 
Being a New Christian in Early Modern Rome 


James Nelson Novoa 


The arrival of an elderly Portuguese merchant and his son-in-law, Rui Teixeira 
and Miguel Fernandes, in Rome in May 1595 triggered the suspicions of the 
Roman Inquisition. Iberians like them, of New Christian ancestry, had been oc- 
cupying the attention of the tribunal of faith for several months, on account of 
reports that many of them had joined the ranks of apostates who had reneged 
the Catholic faith, returning to the faith of their ancestors. This case was one of 
the many instances in which Portuguese converts from Judaism and their de- 
scendants were evoked, imagined or dealt with in Rome over the course of the 
16th century, often as members of a distinct nation, nação in Portuguese. As 
we shall see, attitudes towards them in Rome, on the part of the institutions of 
the Catholic Church, civic institutions, and the Roman populace, varied from 
diffidence and suspicion to indifference and esteem during that period. 

The pages which follow will review and survey the complex fashioning of 
the image of the New Christians of Portugal in Rome which must be viewed 
as linked to the wider picture of the context of the 16th century, a century 
which saw major changes in the Iberian world and in Rome and Roman Ca- 
tholicism. What did it mean to be a New Christian in 16th-century Rome? 
Was this even a clearly-defined social category that functioned in that con- 
text? Did it have the same implications in Iberia as it did among the inhabit- 
ants of Rome, whether among transient foreign diplomats and clergy, others 
who had adopted the city as a place of choice and members of the popolo 
romano? Did the category and what it might have represented evolve over 
time, or was a fixed New Christian identity predicated to Iberian, particu- 
larly Portuguese, descendants of Jews? These questions arose in response to 
two concurrent factors: official Portuguese diplomatic overtures towards the 
Holy See in favor of discrimination against these descendants of Portuguese 
Jews and also New Christians pressing their case in Rome. A telling example 
of the latter is a hitherto unpublished report of their condition in Portugal 
in the first half of the 16th century, published and translated here for the 
first time. It provides us with a glimpse into the kinds of news which some 
of them sent to Rome about their plight in Portugal and the kind of portrait 
of themselves which they intended to circulate in the seat of the Roman 
Catholic Church. 
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Rui Teixeira and Miguel Fernandes had only been in Rome for a few days, 
looking for suitable lodgings for Fernandes and his wife with a view to set- 
tling in the city.! They were members of the important community of Por- 
tuguese merchants in Pisa, for the most part made up of New Christians, 
descendants of Jews who were baptized en masse in Portugal at the end of 
the 15th century. The tribunal had become especially interested in the pres- 
ence of possible Judaizing heretics in Pisa and Livorno on the heels of Fer- 
dinando 1 Medici's (1587-1609) watershed Leggi livornine edicts of 1591 and 
1593, which allowed Iberian conversos to live openly as Jews in both cities.? 
The early part of 1595, leading up to the apprehension of the two men, saw 
a heated war of words between Tuscany and Rome at the highest levels, on 
account of the cities having been construed as a veritable haven for apostates 
from the Catholic faith. 

The investigations regarding Teixeira and Fernandes's orthodoxy hinged 
upon their alleged relations with Roman Jews and upon an almost comical 
misunderstanding that ended tragically for them. Having agreed to meet up 
with a fellow Portuguese merchant and longtime resident of Rome near his 
home close to the church of San Salvatore in Mercatello, they mistook this for 
another church which had the same name. Fernandes apparently expressed 
consternation over the abundance of salvatori churches in a way that a spite- 
ful relative of the Roman-based merchant interpreted as blasphemous. All of 
these elements made the two men an object for the attention of the tribunal. 
The circumstances of the investigations are a telling indication of some of the 
dynamics at work in Rome for Portuguese New Christians at the end of the 
16th century, on the part of Inquisitorial authorities in a wider, Italian context. 
Elsewhere I have dealt with the Teixeira/Fernandes episode in the context of 


1 Mostofthe documents of the trial are published in James Nelson Novoa, “The Many Lives of 
Two Portuguese Conversos: Miguel Fernandes and Rui Teixeira in the Tribunal of the Holy 
Office in Rome,’ Hispania Judaica 12 (2016), 127-184. On the episode in the larger Italian and 
Portuguese context see James Nelson Novoa, "A Family of the Nacáo from the Atlantic to the 
Mediterranean and Beyond (1497-1640),” in Religious Changes and Cultural Transformations 
in the Early Modern Western Sephardi Communities, ed. Yosef Kaplan (Leiden: 2019), 22-42; 
‘Negotiating Identity Among the Nacdo in Early Modern Rome,’ in Early Modern Ethnic and 
Religious Communities in Exile, ed. Yosef Kaplan (Newcastle upon Tyne: 2017), 242-276; “I ‘cris- 
tiani nuovi' di Pisa e il mondo Atlantico nelle carte del Santo Uffizio durante il Granducato 
di Ferdinando de’ Medici,” in L’inquisizione romana e i suoi archivi: A vent'anni dall'apertura 
dell'Archivio della Congregazione della Dottrina della Fede, ed. Alejandro Cifres (Rome: 2019), 
177-192. 

2 On the edicts and the presence of Iberian conversos in Pisa and Livorno see Lucia Frattarelli 
Fischer, Vivere fuori dal Ghetto: Ebrei a Pisa e Livorno (secoli XVI-XVIII) (Turin: 2008). 
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Medici interest in New Christian trade networks, Inquisitorial investigations 
regarding the heterodoxy of this group, and the various nodes of the Portu- 
guese converso diaspora. Here I am interested in just how they may have been 
defined in Rome by both civil and ecclesiastic authorities and whether their 
condition of descendants of Iberian Jews may, in any way, have set them apart. 


1 The Iberian Background 


Suspicions of lukewarm or no adherence at all to the Catholic faith had dogged 
Iberian conversos since they had first emerged as an important social and reli- 
gious group at the end of the 14th century. In the aftermath of a wave of anti- 
Jewish violence that ravaged Spain in 1391, thousands of Spanish Jews convert- 
ed to Christianity. Whole Jewish communities disappeared as a result of the 
pillaging, violence, and mass conversions. Those who converted to Christianity 
came to be known as New Christians, a term that was reinforced by the con- 
cept that their blood was tainted to varying degrees by their Jewish ancestry. 
Decades after these mass conversions, the New Christians, or conversos, were 
considered a distinct social class to the point that, in 1449, discriminatory stat- 
utes based on purity of blood were enacted in Toledo which became a prece- 
dent for similar measures in the following centuries.? 

Purity of blood, in contradistinction to blood tainted by Jewish ancestry, be- 
came a true Spanish obsession; Christian-born Spaniards did all they could to 
excise the phantasm of Jewish blood in their veins and family past. The idea that 
Jewish blood implied a propensity for adherence to the Jewish faith (often in a 
syncretic fashion called marranism) became a further obsession and constant 
theme in the works of the period. The influence of this group at the highest lev- 
els, even at the courts of Castile and Aragon, and the idea that they also consti- 
tuted a kind of fifth column with links to the Ottomans, provoked hostility and 


3 The literature of conversos is extensive and impossible to cite here in its entirety. Some ti- 
tles of note are Juan Antonio Barrio Barrio, “Los judeoconversos hispanos y su problemáti- 
ca inserción en la sociedad cristiana peninsular,’ in Minorias étnico-religiosas na Península 
Ibérica: Periodo medieval y moderna, eds. Maria Filomena Lopes de Barros and José Hinojo- 
sa Montalvo (Evora: 2016), 241-260; Benito Ruano, Los orígenes del problema converso (Ma- 
drid: 2001); Ángel Alcalá, Los judeoconversos en la cultura y sociedad españolas (Madrid: 2011); 
Rica Amrán, "De Pedro Sarmiento a Martínez Siliceo: la 'génesis' de los estatutos de limpieza 
de sangre,” in Autour de l'Inquisition, études sur le Saint-Office (Paris: 2002), 33-56; Albert 
A. Sicroff, Les controverses des status de pureté de sang en Espagne du XVe"* au XVIIé"* siècle 
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enmity.^ These sentiments underlay the creation of tribunals of the Holy Office 
in Spain, which came entirely under Spanish control in 1478, at the behest of the 
Catholic monarchs Ferdinand 11 of Aragon (1452-1516) and Isabella of Castile 
(14511504). Years later the alleged influence of the Jews in fomenting marran- 
ism among the conversos was among the reasons behind the order of expulsion 
from Castile and Aragon in 1492.9 Those who chose the way of conversion had to 
contend with the suspicion and discrimination which surrounded them and the 
pressures and problems related with assimilation into Spanish society." 

Many who left chose the neighbouring kingdom of Portugal, the north of 
Africa, the Ottoman Empire.? Others chose various Italian localities as places 
of exile, chief among them Rome, where they managed to create Iberian com- 
munities, not without difficulty at the outset as they had to contend with the 
storied Jewish community there which seemed to look at these new arrivals 
with diffidence.? Still others arrived in what was then the Aragonese Kingdom 
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of Naples from which they were expelled later in 1541 after it had come under 
Spanish rule though the subsequent persecutions of conversos from both Spain 
and Portugal in the 16th and 17th centuries remind us that the viceroyalty con- 
tinued to have pockets of suspected Judaizers ever after it was officially bereft 
of Jews.!° Genoa was a precarious place of refuge for some while the duchy of 
Ferrara proved, at the outset of the exile for Sepharad, to bea welcoming home 
for many." The Republic of Venice at the time did not allow Jews to reside offi- 
cially in its territories, although some were able to live there on a case-by-case 
basis until they settled there more permanently en masse under the guise of 
either Italian Jews, when the Ghetto nuovo was created in 1516, or of Levantine 
Jews with the creation of the Ghetto Vecchio in 1541.2 

The case of Portugal might seem similar to that of Spain but was, in real- 
ity, vastly different. While Portugal also expelled its Jewish population, both 
the preceding events and the immediate circumstances in which the expul- 
sion took place were particular to the kingdom. Violence against Jews existed 
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in Portugal during the Middle Ages but there were few incidents like those 
of Spain in 1391 and no mass conversions.?? At least in part as an overture to 
the Spanish crown, King Manuel 1 (1495-1521) decreed the expulsion of Portu- 
gal's Jews in 1496, giving them several months to leave. However, the following 
year — before the allotted time had elapsed - Jewish children, and then the 
adults, were forcibly converted to Christianity.!* Those few who were able to 
leave during the brief intervening period managed to settle in the Maghreb. 
There is also news that some of them made it to Italy, though little critical work 
has ever been undertaken on the Jewish Portuguese diaspora of 1496-1497. 
As in Spain before the expulsion of 1492, the Old/New Christian distinction 
was established in Portugal after the mass conversion of its Jewry, and would 
only be abolished in 1773. At the outset, the New Christians were given a grace 
period to integrate into Christian society through intermarriage, Christian 
instruction, and other measures. Questions were not to be asked about their 
effective beliefs and practices for 16 years, a period which was then extend- 
ed, with the understanding that in a matter of time they would fully embrace 
Catholic faith and practice. Ironically, the result was that their numbers grew 
apace as the children of mixed marriages between Old and New Christians 
were still considered to have New Christian 'tainted' blood through their mixed 
parentage. Suspicions were rife that they still largely held steadfast to some 
form of Jewish belief and practice.!6 

These suspicions, confirmed by royal inquiries, were the impetus for the cre- 
ation of tribunals of the Inquisition along Spanish lines in 1531. The tribunals 
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in Portugal only began to function in earnest in 1536, experienced several peri- 
ods of extended hiatus over the following centuries, and were finally abolished 
in 1821.18 The timeline of Portuguese tribunals’ activities with respect to Jews 
and converts from Judaism presents striking differences to Spain. In Spain, 
mass conversions took place before the creation of the Inquisition and the ex- 
pulsion. In Portugal, conversion was imposed upon those Jews who remained 
and could not leave in time. Between the Spanish and Portuguese Inquisitions, 
by the end of the 15th century Judaism had officially ceased to exist in the Ibe- 
rian Peninsula. Both Spain and Portugal were — at least in legal terms — inhab- 
ited solely by Catholics, unless some exemptions were granted for specific cas- 
es. While the Spanish diaspora which ensued from the expulsion of 1492 was 
sizeable, and left in its wake Jewish communities of Spanish origin in several 
places, the Portuguese one of 1496-1497 began as a mere trickle. It was to gain 
momentum over the space of centuries. Unlike the Spanish diaspora, which 
was initially made up of people who left Iberia as Jews, the bulk of those who 
made up Portuguese Jewish communities abroad had previously lived as Chris- 
tians in Portugal but later re-embraced Judaism.!9 


2 The Portuguese New Christian Diaspora in Italy 


Blood purity statutes which mirrored the Spanish model were eventually put 
in place in Portugal beginning in 1558, and were quickly extended to exclude 
New Christians from religious orders, the clergy and certain professions.?° 
These exclusionary measures only got worse as the century dragged on, and, 
coupled with the activity and increasing virulence of the tribunals of the In- 
quisition, made flight from Portugal necessary for many conversos. Over time, 
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a stereotype crystalized in the Iberian world regarding New Christians: it saw 
them as intrinsically Jewish by virtue of tainted blood. Some anti-semitic au- 
thors employed rhetorical tropes which even attributed distinct physical traits 
to New Christians in lurid language and insisted on their links to the Ottoman 
Empire through their communities there, stoking fears of them as a fifth col- 
umn.?! This stereotyped vision of converso religious life conditioned Inquisi- 
torial investigations, providing patterns of alleged marrano practices and lore 
which Inquisitors could look out for.22 

Italy was one of the most sought-after places of refuge from this situation. 
The Inquisition had been established in Portugal with papal approval, but 
at the outset discrepancies over its functioning abounded between the Por- 
tuguese court and the Holy See, often leading to bitter diplomatic rows as a 
result. While Clement VII (1523-1534) had made initial provision for the tribu- 
nal in Portugal, he and subsequent popes sought to mitigate if not to outright 
cease its functioning. Because a renegade of the Catholic faith was considered 
an apostate, even if born Jewish, the precise religious status of forcibly con- 
verted Jews therefore became a subject of vivid debate during the fledgling 
years of the Portuguese tribunal in Rome. It was only resolved grudgingly 
with the recognition that they were to be considered Catholics.?? Over the 
course of the 16th century, several Italian states negotiated residence rights 
with Portuguese New Christians, at the outset, under the condition that they 
live as faith-abiding Christians. The invitations were rendered public, after 
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years of delicate and skilled planning and agreement with local authorities. 
The first such invitation concerned the port city of Ancona in the Papal States 
in 1547.24 This was followed by a letter from Cosimo 1 Medici, then Duke of 
Tuscany, who had it circulated in 1549 in Spanish to entice Spanish and Por- 
tuguese New Christian merchants to settle in Pisa.?5 Ercole 11 (1543-1559) fol- 
lowed suit in Ferrara in 1550 and the Republic of Venice in 1573.26 Such rulers 
understood the importance of the New Christian mercantile networks that, 
by the middle of the 16th century, spanned from the Levant to the Atlantic 
world.?7 

Over the course of the second half of the 16th century, however, the legal 
position of New Christians changed greatly in several parts of the Italian pen- 
insula. In several Italian states, over the span of a few decades, New Christians 
who adopted the Jewish faith went from being considered Christian apostates 
to being allowed to live as practicing Jews, in a way tantamount to other Jews 
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and with no apparent evidence of their converted past. Throughout the centu- 
ry the formation of Portuguese Jewish communities grew apace. In 1550, Ercole 
11 d'Este allowed Portuguese New Christians in Ferrara to openly live as Jews 
and practice their religion freely28 The duchy became a major Portuguese Jew- 
ish cultural hub, with a printing press (1552-1555) which published books in 
Spanish and Portuguese, largely for readers who, after years of living as Chris- 
tians in Iberia, had not been exposed to a normative Jewish religious life or 
to the Hebrew language.?° In Ferrara this short-lived favorable moment soon 
entered into decline, especially after the duchy became a territory of the Papal 
States in 1597. In the Duchy of Savoy, Emanuele Filiberto (1553-1580) invited 
Jews of all origins, including Iberians, to settle in his territories in 1572, though 
the move was later followed by an expulsion decree due to opposition from 
Spain and Rome.?? In Venice, the Ghetto Vecchio was created in 1541 for Jews, 
ostensibly from the Ottoman Empire, who, more often than not, were actually 
of Iberian origin.?! Finally, in July 1589, the presence of Iberian Jews called po- 
nentini, who by definition had previously lived as Christians before converting 
to Judaism, was officially permitted in Venice through the efforts of an impor- 
tant Portuguese merchant, Daniel Rodrigues (also known as Daniel Rodriga), 
who wished to establish a Venetian entrepót in Split on the Adriatic coast.?? As 
we saw at the outset in Tuscany, Iberian Jews were officially invited to settle in 
the port town of Livorno in 1591. The invitation formed the basis of one of the 
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most important Jewish communities in the Mediterranean which would see its 
heyday in the 17th and 18th centuries.?? 

As a result, by the century's end there were Jewish communities on Italian 
soil whose ranks were obviously and officially made up of Spanish and Portu- 
guese who had left the Iberian Peninsula as baptized Catholics. In Portugal, 
by contrast, by the end of the century New Christians no longer even evoked 
the question of whether the forced conversion of 1497 was valid or binding 
and invalid. That Portugal's Jews had accepted Christianity, under duress or 
not, was no longer discussed. They were for all intents and purposes Catholics 
and brought up as such in the Atlantic kingdom. To profess the Jewish faith 
was therefore, in effect, to renege on the Christian one and become apostates. 
Nonetheless, in the second half of the 16th century there were Iberian Jewish 
communities on Italian soil which were sanctioned by some Italian states and 
recognized as such, with the legal right to exist and function. The exception 
to this state of affairs on the peninsula was Rome and the Papal States. Where 
political and economic expediency took precedence over considerations of re- 
ligious Orthodoxy, many Italian states had to enter into a careful balancing act 
with Rome over the matter. 


3 Conversos in Rome 


In a now seminal article Anna Foa brilliantly reconstructed the circumstanc- 
es surrounding a singular event that was witnessed in Rome: on 29 July 1498 
some 235 Spanish marranos, men and women, decked out in penitential garb 
solemnly walked from Saint Peter's Basilica to the Dominican church of San- 
ta Maria Sopra Minerva, where they left their Spanish-style penitential hab- 
its that were publicly displayed in the church to remind the faithful of their 
acts.?^ Foa very convincingly presents the event and its context as an exam- 
ple of Inquisitorial-like procedure in that the penitents were offered a grace 
period in order to publicly recognize and abjure their errors in the faith, of 
having practiced some form of Jewish faith in accordance with the kind of pro- 
cedures which were common in Spain. The event culminated in the church of 
Santa Maria sopra Minerva, where they were treated to a veritable auto-da-fé 
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in Iberian fashion, with a sermon in Italian that was translated for them into 
Spanish. The choice of venue evokes the association of the tribunal of faith 
with the Dominican order. It would seem that the participants in this public 
spectacle of repentance were not the only Iberian marranos who availed them- 
selves of the chance to repent. Higher placed members of the Portuguese com- 
munity in Rome, it would seem, deemed it socially dangerous or degrading to 
join the public demonstration of abjuration but did so privately.85 

Foa suggests that among the invisible penitents who may have chosen some 
other form of abjuration were highly placed converso prelates, present in Rome 
in order to clear their names or those of their families. She discusses the em- 
blematic cases in this regard of Pedro de Aranda, the Archbishop of Calahorra, 
and Juan Arias Davila (1436-1497), the Bishop of Segovia. Both men went to 
the city to defend their deceased converso parents, who had been accused by 
tribunals of the faith in Spain of being Judaizers. Both converso bishops died 
in the Eternal City: Arias after having obtained absolution for his parents and 
grandmother; Aranda after a spectacular fall from grace. He had been named 
Maggiordomo to the papal household and Master of the Sacred Palace after 
having cleared the name of his parents, but was then submitted to a trial on 
account of heresy by the tribunal of the Governor of Rome, and died as a pris- 
oner in Castel Sant'Angelo.?6 Both men had come to the Eternal City in order 
to present their appeals directly to Rome as prelates, an unusual step, although 
the Spanish case provided a precedent: in the foundational years of the Span- 
ish Inquisition, Spanish Catholics also took recourse to protesting its activi- 
ties against themselves or their kin in Rome. They acted either personally or 
through agents who were sent to represent them. Once such agents obtained 
papal documents declaring their Orthodoxy, however, they were unable to re- 
turn to Spain to use them upon pain of death. The same menace hovered over 
those who entered Castile or Aragon with such documents. Thus in many cases 
recourse to Rome meant exile there.?? 

Taking their cases to Rome, dealing with the complex curial bureaucracy 
which would have made this possible, negotiating the sought-after absolutions 
all demanded a grounding in legal practice, and know-how about the machi- 
nations of power at the highest levels in Rome. The individuals (or their repre- 
sentatives) who reached Rome thus became to some degree ensconced in Ro- 
man life, the two prelates cited being a case in point. Although they were not 
able to return and apply the absolution which they had obtained, they would 


35 Foa, “Un vescovo marrano, 544—545. 
36 Foa, “Un vescovo marrano,” 533-551. 
37 Lea, A History of the Inquisition in Spain, vol. 2, 104-108. 
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have earned legitimacy as faith-abiding Catholics from Rome itself with which 
it would have been difficult to take issue. 

The Spanish and Portuguese nationes had a historic presence in Rome for 
centuries, with important prelates spending time there, taking up influential 
positions within the curia, some becoming cardinals, pilgrims who flocked 
to the city, and even popes.?? The presence of Iberian pilgrims provided the 
impetus for the creation of hospices to house those belonging to the different 
nationes, which later evolved into churches. At the beginning of the 16th cen- 
tury there were three such Iberian structures: San Giacomo degli Spagnoli, 
the hospice and church of the Castilians and Leonese; Santa Maria in Mont- 
serrato, the church of the Aragonese; and Sant'Antonio dei Portoghesi, the 
church of the Portuguese.?? These were spaces where the transient faithful 
from the respective national communities in the city could receive shelter, 
deal with people in their native tongues, and feel at home in a city which 
boasted of being the common home for all Catholics. They were also spaces 
for ritual in what has been tellingly called a "ritual city" by Maria Antoniet- 
ta Visceglia.*? Over time these structures were transformed from spaces for 
receiving and hosting the visiting faithful to institutions which mirrored 


38 Portugal could boast one pope, John xx1 (1276-1277), and Spain two: Callixtus 111 (1455- 
1458) and Alexander VI (1492-1503). 

39  OntheSpanish churches see the book and article by Manuel Vaquero Pifiero, La renta y 
las casas: El patrimonio inmobiliario de Santiago de los espafioles de Roma entre los siglos 
XV y XVIII (Rome: 1999), 12-20; "Una realtà composita: Comunità e chiese ‘spagnole’ a 
Roma,” in Roma Capitale (1447-1527), ed. Sergio Gensini (Rome: 1994), 473-491. See also 
Justo Fernández Alonso, “Las iglesias nacionales de España en Roma: Sus orígenes," 
Anthologica Annua 4 (1956), 9-96; and Maximiliano Barrio Gozalo, “Tra devozione e polit- 
ica: Le chiese e gli ospedali di Santiago e Montserrat di Roma, secoli XVI-XVII,” Storia 
Urbana 31 (2009), 101-126. On Sant'Antonio see Miguel D'Almeida Paile, Santo Antonio dos 
portugueses em Roma, 2 vols (Lisbon: 1951); Américo do Couto Oliveira, Situacdo jurídica 
do Instituto de Santo António dos portugueses em Roma e a sua igreja (Braga:1987); and 
Maria de Lurdes Rosa, "S. Antonio dei portoghesi: Elementos para a História do hospital 
nacional portugués em Roma (séculos XIV-XX)," Lusitania Sacra 2, no. 5 (1993), 319-378. 
An Italian translation of the latter has been published as “L'ospedale della nazione por- 
toghese a Roma, secoli XIV-XX: Elementi di storia istituzionale e archivistica,” Mélanges 
de l'école francaise de Rome: Italie et Méditerranée 106, no. 1 (1994), 73-128. For the church 
during the Iberian Union (1580-1640) see Gaetano Sabatini, “La comunità portoghese a 
Roma nell'età dell'unione delle corone (1550-1640), in Roma y España: Un crisol de la 
cultura europea en la Edad Moderna, ed. Carlos José Hernando Sánchez (Madrid: 2007), 
847-874. On the Portuguese presence in Rome see Jorge de Castro, Portugal em Roma, 2 
vols, (Lisbon: 1939). 

40 On ritual and representation in Rome see Maria Antonietta Visceglia, La città ritu- 
ale: Roma e le sue ceremonie in età moderna (Rome: 2002). 
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the nationes they represented, becoming the public face of their respective 
kingdoms.^! 

In one way or another these were institutions to which newcomers to the 
city would be linked, either by worshiping in the ‘national’ churches, or by be- 
coming members of their confraternities, a sure way to ensconce themselves 
in the city. These churches often provided a way to enter the Roman scene, a 
space to obtain practical information from longtime residents of the city and 
an opportunity for new arrivals to flaunt their incorporation into a structure 
which, though foreign, was grounded in the life of Rome. The churches regular- 
ly put out statutes which took into consideration the adjustments and exigen- 
cies of changing material and social conditions within the hospices, churches 
and the city itself. Curiously, in the case of the three hospices and churches 
there seem to have been no direct provisions in these statutes for barring New 
Christians from their ranks over the centuries, in stark contrast to the onerous 
blood purity statutes which abounded in Iberia from the middle of the 15th 
century onwards.4 It was as if Rome was a kind of world apart, a place where 
the question of purity of blood would have little importance, even in these ‘na- 
tional’ churches. In Rome, people could excise their past or tell it anew without 
the weight and suspicion of Jewish ancestry hanging over them as it would 
have in Iberia — even though, as scholarship has shown, conversos in Portugal 
regularly found their way around these measures.^? 


41 Forthe presence of the nationes in Rome, especially in the national churches and includ- 
ing the cases of those who did not have full diplomatic representation before the Holy See, 
see the following volumes: Georges Brunel, Philippe Levillain, Francois-Charles Uginet 
and André Vauchez (eds.), Les fondations nationales dans la Rome pontificale (Rome: 1981); 
Alexander Koller and Susanne Kubersky-Piredda (eds.), Le chiese nazionali a Roma 1450- 
1650 (Rome: 2015); Antal Molnár, Giovanni Pizzorusso and Matteo Sanfilippo (eds.), Chiese 
e nationes a Roma: Dalla Scandinavia ai Balcani. Secoli XV-XVIII (Rome: 2017). 

42 On blood purity statutes in Spain and Portugal see Nicolás López Martinez, "El estat- 
uto de limpieza de sangre de la catedral de Burgos,” Hispania 74 (1959), 54-81; Antonio 
Dominguez Ortiz, Los judeoconversos en España y América (Madrid:1971); Francisco Juan 
Martínez Rojas, "Sobre conversos, inquisición y limpieza de sangre em Jaén del XVI” XX 
Siglos 51 (2002), 162-170; Olival, “Rigor e interesses”; and Vaz Monteiro de Figueiroa Rego, 
A honra alheia. 

43  Onthis topic see Enrique Soria Mesa, "Genealogía y poder: invención de la memoria y 
ascenso social en la Espafia Moderna, Estudis: Revista de Historia Moderna 30 (2004), 
21-51; Ana Isabel López-Salazar Codes, "The Purity of Blood Privilege for Honors and 
Positions: The Spanish Crown and the Ximenes de Aragào Family,’ Journal of Levantine 
Studies 6 (2016), 177-201. See also Antonio J. Díaz Rodríguez, "La instrumentalización de 
los cabilidos catedrales: Los Salazar como estudio de caso de la minoría judeoconversa,” 
in Iglesia, poder y fortuna: clero y movilidad social en la España moderna, eds. Enrique 
Soria Mesa and Antonio J. Díaz Rodríguez (Granada: 2012) 115-138; and "Purity of Blood 
and the Curial Market in Iberian Cathedrals,’ ehumanista 4 (2016), 38-63. 
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The paucity of archival holdings of those Roman institutions for the early 
16th century, and the difficulty of access to the archives, make it very chal- 
lenging to chronicle the life of the Castilian, Aragonese or Portuguese hos- 
pices and churches in Rome before then.44 New Christians were not barred 
from these churches, however, and the little evidence we have shows that they 
regularly joined their ranks. A telling case in this regard is that of the chapel 
founded in 1583 by a Portuguese New Christian merchant banker, Antonio da 
Fonseca (1515-1588), in the church of San Giacomo. On account of his status 
as a subject of the Habsburg crown during the Iberian union of Portugal and 
Spain (1580-1640), he was able to have a chapel built there upon the death 
of his wife, dedicated to the Resurrection, taking his cue from the prestigious 
Spanish confraternity, the confradía de la Santísima Resurrección, founded in 
1579. He was able to obtain this honor in spite of the fact his converso origins 
were well known, replete with family run-ins with the Inquisition, as we shall 
see.^? At the same time, from the outset of his life in Rome (1556-1588) he was 
linked to the church of Sant'Antonio, becoming a member of the confraterni- 
ty early on and having several tenures as a much-lauded administrator of the 
institution.46 

Though the Spanish and Portuguese churches were indeed ‘national, they 
were also Roman and rooted in the life of the city. This in part possibly explains 
the lack of exclusionary measures there. Rome was culturally a world away 
from Iberia. Several prominent conversos lived in the city for long periods and 
were linked to the Iberian community there, their Jewish ancestry apparently 
not an issue. The physician, humanist and botanist Andrés Laguna (1511-1559), 


44 The archives of San Giacomo and Santa Maria in Montserrato are currently held in the 
church (now the Spanish national church) of Santa Maria in Montserrato. The oldest doc- 
uments in the archive of the church of Sant'Antonio dei Portoghesi are from 1539. 

45 On the chapel see James Nelson Novoa, “Legitimacy though art in the Rome of Gregory 
XIII: The commission to Baldassarre Croce in the Fonseca chapel of San Giacomo degli 
spagnoli,” Riha Journal 95 (2014), 1-14 (online only), at: https:/ /www.riha-journal.org/arti- 
cles/2014/2014-jul-sep/Nelson-legitimacy-through-arta; and “Roman Exile and Iberian 
Identity: António da Fonseca Between Churches and Identities in Sixteenth-Century 
Rome,’ in Le chiese nazionali, 93-112. 

46 X OnFonsecaseeJames Nelson Novoa, “Saperi e gusti di un banchiere portoghese a Roma nel 
Rinascimento: L'inventario di António da Fonseca," Giornale di Storia, 10 (2012), at: https:// 
www.giornaledistoria.net/wp-content/uploads/2017/03/NovoaSaperiegustiDEF.pdf; 
idem, Being the Nação in the Eternal City: Portuguese New Christian Lives in Sixteenth 
Century Rome (Peterborough: 2014), 185-211; and “Una red mercantil y de influencias entre 
la peninsula ibérica y Roma: Los derroteros paralelelos de Antonio de Fonseca y Antonio 
Pinto,” in Mercaderes y redes mercantiles en Espana, siglos XVI-XVII, eds. Béatrice Perez, 
Manuel F. Fernández Chaves, and Rafael M. Pérez García (Lisbon: 2019), 87-101. 
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for example, lived in the city as the personal physician to Cardinal Francisco 
Mendoza de Bobadilla (1508-1566) and, for a time, even to Julius 111 (1550— 
1555).47 The Spanish prelate Luis de Torres (1495-1553), of converso origin, lived 
in Rome for years, working as a scriptor of apostolic briefs, becoming bishop 
of Salerno, and dying in the city. His ornate tomb can still be seen in Santa 
Catarina dei Funari. Conversos filled the ranks of the Spanish and Portugal cu- 
rial agents, those intermediaries in Rome charged with obtaining ecclesiastical 
benefices for individuals and representing cathedral chapters in Iberia, as has 
been amply studied by Antonio J. Diaz Rodriguez.*® 

Portuguese conversos thus lived and thrived in Rome as they could not at 
home. Antonio da Fonseca, mentioned earlier, hailed from Lamego in the 
north of Portugal and traveled to Rome in the wake of his brother, Jacome, 
who had arrived in the city in 1543 to defend members of his family after a local 
tribunal had accused them of Judaizing in 1541. Jacome was one of several Por- 
tuguese who, following Paul 111’s papal brief of 20 July 1535, could be present 
in Rome or sent agents there to present their appeals against the activity of 
the Inquisition in Portugal.49 At first active in the spice trade, he delved into 
the much more lucrative and socially influential endeavor of merchant bank- 
ing, becoming one of the prestigious mercatores romanan curiam sequentes — 
merchant bankers who worked with the Apostolic Chamber and acted as in- 
termediaries between Iberian clerics seeking ecclesiastical benefices and the 
chamber. This career was short lived, as shortly before the death of Julius 111 
in 1555 he fled Rome, settling in the Ottoman Empire and living openly as a 
Jew named Jacob Aboab. The case was no secret and was conveyed to the king 
of Portugal by the resident Portuguese ambassador shortly after the incident. 
Jacome's exploits did not impede his brother Antonio from arriving in Rome 
and taking up his business, making inroads into the Portuguese and Castilian 
churches. Years later, in 1575, when Antonio da Fonseca was firmly ensconced 
in Rome, the matter was related to the secretary of Gregory xIII, Cardinal 
Tolomeo Gallio (1526-1607), by the apostolic collector in Portugal, Giovanni 


47 James Nelson Novoa, “Andrés Laguna in Papal Rome: The documents of the Mozoncillo 
ecclesiastical benefice," Minerva 25 (2012), 211-236. 

48 Antonio]. Díaz Rodriguez, “Mercaderes de la gracia: Las compañías de negocios curiales 
entre Roma y Portugal en la edad moderna,’ Ler historia 71 (2018), 55—76 https://journals. 
openedition.org/lerhistoria/3311; idem, “Papal Bulls and Converso Brokers: New Christian 
Agents at the Service of the Catholic Monarchy in the Roman Curia (1550-1650),” Journal 
of Levantine Studies 6 (2016), 13-33. 

49 The brief is published in Shlomo Simonsohn (ed.), The Apostolic See and the Jews, vol. 
4: Documents: 1522-1538 (Toronto: 1990), 1991-1993. 
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Andrea Caligari (1527-1613); and yet Fonseca's career continued unabated.5° 
Was this information, transmitted in diplomatic correspondence, private and 
reserved? Probably not, as the letters claimed that Fonseca's family's Jewish 
origins were common knowledge both in Portuguese circles and in the curia. 

A similar case was that of one Antonio Pinto, first the secretary to the res- 
ident Portuguese ambassador from 1559 to 1579 and later himself Portugal's 
chief diplomat from 1583 to 1588 at the outset of the Iberian Union. A New 
Christian on his mother's side, with a Spanish rabbi as a grandfather who had 
been burnt at the stake as a Judaizer, Pinto nonetheless managed to study law 
at the universities of Coimbra and Bologna, receiving a host of ecclesiastical 
benefices in Portugal and holding important curial offices such as that of secre- 
tary of the Tribunal of the Signatory. His origins were well known. For example, 
in a telling letter a Portuguese ambassador mentioned his origins as a mere 
detail which did not detract from his loyalty and efficacy. On leaving Rome in 
1588 to take up a post in Madrid, Pinto left a nephew, Francisco Vaz Pinto, in 
his stead, who acted as the Portuguese agent from 1588 to 1592. The fact that a 
known converso could literally become the public face of Portugal in Rome was 
telling testimony to the fact that in Rome Jewish origins could have different 
ramifications.*! 

No overarching directives, edicts or laws were ever issued regarding Iberi- 
an conversos in the city. There were no systematic warnings against them or 
discriminatory measures which would have excluded them from holding civic 
offices in the city or taking up citizenship. From the Roman standpoint they 
would have been considered ‘normal’ Iberians as the Old/New Christian dis- 
tinction did not exist there.5? When, for example, a trial of the tribunal of the 
Governor of Rome was held in Rome in 1543 against a Portuguese Christian, 
Diogo Fernandes Netto, who had been acting as an agent of certain Portuguese 


50  Onthe matter see Susana Bastos Mateus and James Nelson Novoa, “A Sixteenth-Century 
Voyage of Legitimacy: The Paths of Jácome and António da Fonseca from Lamego to 
Rome and Beyond,” Hispania Judaica Bulletin 9 (2013), 169-192; and James Nelson Novoa, 
"The Fonsecas of Lamego betwixt and between Commerce, Faith, Suspicion and Kin," 
Storia economica 8 (2014), 195-220. 

51 On Pinto see Nelson Novoa, Being the Nacdo, 213-229, and "António and Francisco Vaz 
Pinto: Portuguese homens da nação in the Court of Rome,” in Portuguese Jews, New 
Christians and ‘New Jews’: A Tribute to Roberto Bachmann, eds. Bruno Feitler and Claude 
Stuczynski (Leiden: 2018), 227-247. 

52  OntheSpanishin Rome see Thomas Dandelet, Spanish Rome 1500-1700 (New Haven: 2001); 
Piers Baker-Bates, Sebastiano del Piombo and the World of Spanish Rome (London: 2017); 
and Pablo González Tornel, Roma hispánica: Cultura festiva espafiola en la capital del 
Barrocco (Madrid: 2017). There is as of yet no monograph on the Portuguese community 
in Rome. 
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New Christians back home, he was tried on account of incriminating letters 
suggesting that he bribed a papal nuntio, but not on account of heresy. Other 
members of the community, called the natione Lusitane christianorum novar- 
um, were mentioned en passant and at no point was religious orthodoxy an 
issue.53 

During his Roman sojourn, Netto even had the occasion to meet and de- 
bate with a man for whom the New Christians and the Inquisition in Portugal 
were major concerns. Shortly before his apprehension in August 1542, Netto 
arranged a meeting with Ignatius of Loyola (1491-1556) who was a fervent sup- 
porter of both the Roman and Portuguese Inquisitions as instruments for com- 
batting heresy. In a heated exchange between the two, held in the Pantheon 
the Spanish general of the Society of Jesus insisted that the tribunal was nec- 
essary for the good of souls and furthering of the Catholic faith, while Netto 
insisted that the denizens of the nação were already largely faith-abiding.5* At 
the same time Ignatius was a firm supporter of New Christians themselves and 
an opponent of blood purity statutes. Ultimately, the statutes were instituted 
in the Jesuit order in 1593 after decades of acrimonious debate in which the 
Iberian ideals of blood purity triumphed.® The imposition of these Iberian- 
style statutes however was the exception, not the norm, and it must be looked 
upon as an example of Iberian Old Christian prejudice getting the upper hand. 


4 Jews and Converts in 16th-Century Rome 


Portuguese and Spanish conversos were clearly a case apart from converts 
from Judaism in Rome. Jewish converts were regularly hailed as an example of 
Catholic triumph, by bringing them into the fold of the church. A telling case 


53 James Nelson Novoa, “The Trial of Diogo Fernandes Neto by the Tribunale del governatore 
di Roma," Hispania Judaica Bulletin 7 (2010), 277-316; idem, Being the Nação, 145-167. 

54 The incident is related in a letter by Ignatius and published in Igantius de Loyola, 
Monumenta Ignatiana: Epistolae et instructiones, Series prima, Tomus primus 
(Madrid: 1903), 225-226. 

55 On the question of Ignatius of Loyola and blood purity statutes in the early years of the 
Jesuit order see Francisco de Borja Medina, "Ignacio de Loyola y los judíos," Anuario 
del Instituto Ignacio de Loyola 4 (1997), 37-63; Thomas M. Cohen, “Jews and New 
Christians: The Contested Legacy of St. Ignatius," Studies in the Spirituality of the Jesuits, 42 
(3) (2010), 1-46; Robert Aleksander Maryks, The Jesuit Order as a Synagogue of Jews: Jesuits 
of Jewish Ancestry and Purity-of-Blood Laws in the Early Society of Jesus (Leiden: 2010); and 
Marc Rastoin, Du méme sang que notre seigneur: Juifs et Jésuites au début de la compagnie 
(Paris: 2011). 
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is that of the Corcos family, a prestigious family of Jewish bankers. In 1582 one 
of its prominent members, Solomon Corcos, embraced Christianity, with Greg- 
ory XIII as a godfather, adopting his family name, Boncompagni. The family 
integrated into Roman life, becoming prominent members of Roman Chris- 
tian society, patrons of the arts and flaunted their piety and public devotion.56 
During the 16th century conversion of Jews was actively sought and preachers 
were deliberately trained to this end.” One of the most important institutions 
in this city in this regard was linked to Ignatius of Loyola, the Casa dei Catecu- 
meni, founded as a confraternity by him to receive Jewish converts and provide 
them with a Catholic religious education in 1543. This was the basis for a col- 
lege created in 1577 to train clergy to minister to Muslims and non-Christians, 
especially to Jews.58 

With the creation of the Roman ghetto in 1555 under Paul 1v (1555-1559), 
Jewish and Christian interactions became even more limited as they were 
circumscribed in clearly defined spaces. Defying these boundaries became 
ever more dangerous for Jews and converts in Rome. Conversos generally only 
posed a particular threat if they situated themselves on the periphery of these 
Christian-Jewish relations. One of the key points which preoccupied the In- 
quisitorial authorities in 1595 regarding Rui Teixeira and Miguel Fernandes, the 
two Portuguese mentioned at the outset, was the series of interactions between 
Miguel Fernandes and a mysterious Jew, one Angelo Salmonetto, a denizen of 
the Roman ghetto whose origins were unclear, and whose job it was to furnish 
Fernandes's Roman home. At one point two Portuguese clerics encountered 


56 Eliana Uttaro and Laura Gigli, Palazzo Boncompagni Corcos a Monte Giordano: La storia di 
un aspetto di Roma barocca (Rome: 2003); Guendelina Serafinelli, "Guido Reni, Clemente 
Boncompagni Corcos e lo Stendardo doppio di San Francesco: Rinventimenti d'archivio,” 
Rivista d'arte 5 (2011), 175-203; and "Carving out Identity: The Boncompagni Family, 
Alessandro Algardi, and the Chapel in the Sacristy of Santa Maria in Vallicella,” in Chapels 
of the Cinquecento and Seicento in the Churches of Rome: Form, Function and Meaning, 
eds. Chiara Franchesini, Steven F. Ostrow, and Patrizia Tosinip (Milan: 2020), 146-165. 
For a proselytizing descendent of the Boncompagni family, see the contribution of Emily 
Michelson in this volume. 

57 Martine Boiteux, “Preaching to the Jews in Early Modern Rome: Words and Images,” in 
The Jewish-Christian Encounter in Medieval Preaching, eds. Jonathan Adams and Jussi 
Hanska (New York: 2014), 296-322; Emily Michelson, “Conversionary Preaching and Jews 
in Early Modern Rome,” Past & Present 235 (2017), 68-104; Marina Caffiero, Battesimi for- 
zati: Storie di ebrei, cristiani e convertiti nella Roma dei papi (Rome: 2004); Peter A. Mazur, 
Conversion to Catholicism in Early Modern Italy (New York: 2016), 66-82. 

58 Lance Gabriel Lazar, Working in the Vineyard of the Lord: Jesuit Confraternities in Early 
Modern Italy (Toronto: 2005) 99-124. On the case di catecumeni in Italy see Mazur, 
Conversion to Catholicism, 18-42. 
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Angelo outside of the confines of the ghetto when he approached them with a 
letter from Pisa written in Portuguese, which he did not understand. The letter 
informed him of the birth of a daughter and invited him to settle there, as it 
was a place where Jews could live unhindered and where there was no ghetto.59 

It was this Pisan element which was upsetting to Roman authorities. At the 
end of the 16th century it was possible to revert to the ancestral faith or embrace 
Judaism as an entirely new faith in Venice and Tuscany. This, of course was not 
possible in Rome. Unfortunately for Teixeira and Fernandes, they arrived in 
Rome when these preoccupations had come to the fore. Among the people 
involved in the heated exchange of missives between the courts of Roma and 
Tuscany was Francisco de Toledo (1532-1596), the first Jesuit cardinal, himself 
of converso origin. Toledo rebuked the Grand Duke for having opened the door 
to apostates and for making Pisa and Livorno breeding grounds for widespread 
Judaizing, working in conjunction with the prefect of the Roman Inquisition, 
Giulio Antonio Santorio, Cardinal of Santa Severina (1532-1602).9? It was per- 
haps no coincidence that his insistence came three years after the Jesuits had 
banned New Christians from the order. Toledo's concern was possibly a way to 
dissipate doubts about his orthodoxy or to distract from what must have been 
an uncomfortable situation for him as the first Jesuit cardinal, yet a converso 
who was no longer welcome in the Society. 

The trial of the two men which was mentioned at the outset of this article, 
and which began on 2 June 1595, finally ended with Teixeira's release in August 
and Fernandes's in October. Ferdinando de' Medici anxiously followed the pro- 
ceedings, doing all he could to secure their pardon. The trial and the testimony 
that ensued in it provide a unique glimpse into the lives of some of the key 
members of the New Christian community in Rome and reveal some of the 
suspicions which dogged them. Fernandes's release had finally been obtained 
through a payment of funds by a Portuguese merchant banker, Jerónimo da 
Fonseca (1496?-1596), a relative through marriage of the merchant banker An- 
tonio da Fonseca, and the person who was supposed to assist both men in ob- 
taining a suitable place for Fernandes and his wife and showing him the ropes 
of Roman life. Jerónimo died a year after the Teixeira/Fernandes incident and 
was buried in the Fonseca chapel in San Giacomo.9! He also had links to Pisa 
through his wife, Violante da Fonseca: her father Diogo Luis was a prominent 
member of the important community of Portuguese merchants in the city and 


59 Nelson Novoa, "The Many Lives,” 145. 

60 Nelson Novoa, “I ‘cristiani nuovi” 183. 

61 On Jerónimo see James Nelson Novoa, “Between Roman Home and Portuguese 
Hearth: Jerónimo da Fonseca in Rome,’ Historia y Genealogia 4 (2014), 341-356. 
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it was there that Violante settled after Jerónimo's death. The suspicions which, 
however, plagued the Pisan conversos followed Jerónimo to the tomb. Years 
after his death, the Roman Inquisition, in pursuing its investigations regard- 
ing Iberian New Christians, received disparaging testimony from a nephew of 
Jerónimo, one Antonio da Fonseca i/ giovane, who had himself brought the Ro- 
man investigation against Teixeira and Fernandes. According to him Jerónimo 
had not been a converso but a Marrano, practicing Judaism in secret, regularly 
frequenting the company of Jewish relatives who lived in the ghetto and con- 
tributing to a Marrano synagogue there.® The suspicions had come full circle. 
The man whom they sought out to enable them to settle in the Eternal City had 
apparently aroused the same suspicions in the authorities of the Holy Office 
only after death. The charges of Judaizing that raised red flags for the new ar- 
rivals from Pisa extended to him as well. 

Were these suspicions grounded in fact? It is of course impossible to tell. 
From the inquisitorial investigations we learn that the nephew had been left 
out of Jerónimo's inheritance. He could very well have acted out of revenge. 
From the evidence presented it is of course impossible to reconstruct Jerón- 
imo's true beliefs and practices. For our purposes here, such a question does 
not really matter. As the 16th century came to a close in Rome, Iberian New 
Christians were presented in several lights, in large part thanks to their inter- 
actions with people there: whether they were transient or ensconced mem- 
bers of the Iberian communities in the city, diplomats, important prelates or 
passers through. The investigations which cast shadows on the orthodoxy of 
Teixeira, Fernandes and Fonseca at the end of the century were grounded in 
apprehensions about apostates in Tuscany, where New Christians had recently 
been granted what was impossible for them in Rome: the possibility to openly 
embrace and practice the Jewish faith. Throughout the century the interac- 
tions of New Christians with Rome and its inhabitants — on different levels and 
in various contexts — often determined how they were to be perceived. 


5 Theatre of the Struggle between the Nacáo and the 
Portuguese Court 


As the centre of the Catholic world, Rome was the place where Catholics could 
plead their cases against unjust treatment and take issue with the rulings and 


62 Processi del Santo Uffizio di Venezia contro ebrei e giudaizzanti, appendici XIII, ed. Pier 
Cesare Ioly Zorattini (Florence: 1997), 262—263. 
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comportment of the various dioceses around the world, presenting their posi- 
tions to the sovereign Pontiff. Portuguese conversos were no exception. As not- 
ed above, prelates and lay people alike made their way to the Eternal City and 
its court to present their grievances and try to obtain reversals of sentences or 
all-out changes in papal policy regarding the tribunal back home. Portuguese 
New Christians regularly had their men in Rome. There, veritable agents were 
present in the curia and the papal court, maneuvering on behalf of individu- 
als, families or even, ostensibly, on account of the Portuguese New Christian 
collective on the whole. As in the case of Spain several decades earlier, on the 
heels of the creation of the tribunal, in 1531 certain individuals managed to cast 
themselves as the representatives of the Portuguese collective in Rome. This 
made the conversos into a political category: a group of people, often presented 
as a nation, which had true political clout, to the point that they managed to 
tip the balance of the diplomatic struggle between the Portuguese monarchy 
and the Holy See which had first granted the tribunal to King Joao 111.63 

A symbolic victory of sorts for the New Christians came in the form of the 
papal brief of 1535, alluded to above, which allowed them to have procurators 
in the curia and to defend the interests of persecuted kin in a way akin to other 
para-national groups in the city. The document granted them social capital, 
situating them as a collective that had a place of its own, tantamount to oth- 
er groups that could be represented before the Holy See. Some individuals, 
like Jacome da Fonseca and Diogo Fernandes Netto, whom we have encoun- 
tered, made a point of presenting themselves in the city as agents of this sort, 
people who actively sought the release of family members from inquisitorial 
prisons back home or worked for New Christians for pay. Their stories, hidden 
in archives throughout the world, are becoming clearer. There was no overar- 
ching strategy or well-oiled machine which they all tapped into. Infighting and 
skirmishes were rife, and backstabbing a common practice. Nonetheless, such 
agents managed to be present in Rome, to become a force to be reckoned with, 
helping to put New Christians on the map, so to speak, by being present in the 
deliberations of the Holy See. 

Aside from their efforts to obtain particular concessions and privileges 
linked to specific cases, Portuguese New Christian agents made general at- 
tempts to obtain pardons and all-out suspensions of the activities of the tri- 
bunals, or even their complete elimination, especially at the outset of the Holy 


63 James Nelson Novoa, “The Nação as a Political Entity in the Court of Rome,’ Journal of 
Levantine Studies 6 (2016), 13-33, and “The Portuguese New Christian nação as a Catholic 
Diaspora in Rome,” in Reframing Reformation: Understanding Religious Difference in Early 
Modern Europe, ed. Nicholas Terpstra (Toronto: 2020), 191-214. 
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Office in Portugal. The brief suspension of 1544, the general pardons of 1547 
and 1605, and the suspension of tribunal's activity in 1674-1681 were at least in 
part negotiated by these agents in Rome, either through direct dealings with 
members of the curia or with the papal court in relation to people back in Ibe- 
ria. At times the archives allow us to see what kinds of strategies such agents 
used in the form of bribes, promises and wily diplomacy, akin to a modern 
lobby group intent on obtaining concessions and privileges. 

One such important source is, in reality, a disparate collection of documents 
that made its way to Rome at some point before 1544 and probably influenced 
the papal order of a stay on the activity of the tribunal in Portugal pending its 
review in that year. This critical collection of documents provides first-hand 
accounts of the abuses perpetrated by six various tribunals during the early 
years of the Inquisition in Portugal, in addition to papal briefs and bulls and 
an important published legal consultation (which put into question the legiti- 
macy of forced baptism) by two canon lawyers, Agostino Beró (1474-1554) and 
Pierpaolo Parisio (1473-1545) at the behest of Pope Paul 111 among other ele- 
ments.® This collection later formed the basis for the pioneering study on the 
early years of the Inquisition (1531-1548), The History of the Origin and Estab- 
lishment of the Inquisition in Portugal (1854-1859), by the Portuguese historian 
Alexandre Herculano (1810-1877) who relied heavily on the information it con- 
tained. Three copies are known. Herculano consulted one 18th-century manu- 
script of the collection in Portugal, the title of which is given as the Memoriale 
porrectum a noviter conversis Regni Portugalliae continens narrativam rerum 
gestarum, circa eos a regibus et Inquisitoribus illius Regni spatio 48 annorum.®® 
The same title also appears in two manuscript copies, in the Vatican Library 
and the Secret Vatican Archives respectively.” 


64 Onthe1605 general pardon see Claude B. Stuczynski, “New Christian Political Leadership 
in Times of Crisis: the Pardon Negotiations of 1605,” in Bar-Ilan Studies in History. 
V: Leadership in Times of Crisis (Ramat Gan: 2007), 45-70; Juan Ignacio Pulido Serrano, 
"Las negociaciones con los cristianos nuevos en tiempos de Felipe III a la luz de algunos 
documentos inéditos,” Sefarad 66 (2006), 345-376; and Ana Isabel López-Salazar Codes, 
Inquisición portuguesa y Monarquía Hispánica en tiempos del perdón general de 1605 
(Lisbon: 2010). On the suspension of 1674 see Ana Paula Lloyd, "Manuel da Gama de 
Pádua's Political Networks: Service, Subversion, and the Disruption of the Portuguese 
Inquisition, Journal of Levantine Studies 6 (2016), 251-275. 

65 Marcocci, “‘...per capillos adductos ad pillam"" 

66 | Cod-x4a4 and x5, Biblioteca de Ajuda, Lisbon. 

67 Biblioteca Apostolica Vaticana, Ms. Ottoboniano Latino 1439, and Archivio Apostolico 
Vaticano, Fondo Borghese, s. I. n. 893. 
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It is not known how the documents got to Rome, to whom they were trans- 
mitted, or where they may have been received. Though the three versions of 
the Memoriale maintain the same order of the documents, a short additional 
report or summary about the history of the New Christians in Portugal, from 
the forced conversion to the early activity of the Holy Office, also presents 
many of the same episodes that are contained in the Memoriale. The report, 
contained in the Vatican Secret Archives, is dated to the second half of the 
16th century. It is entitled Informatione sopra la conversione de’ nuovi christiani 
di Portogallo, e di molti accidenti seguiti contro di loro and published here for 
the first time, as an appendix to this essay. It refers to some of the salient mo- 
ments in the story of the nacdo for the period between 1497 and 1544. It is 
obvious that the information, if this report is an allusion to the same collection 
of documents ordered in a different way or a similar one, was aimed to plead 
the New Christian cause. These documents tell a story, flesh out a collective 
narrative and give a face to the New Christians: that of a group of faith-abiding 
Catholics who are unjustly persecuted. While such reports or documents were 
aimed at obtaining concessions, both individual and collective, in Portugal and 
abroad, they also served to grant social capital to the people present in Rome 
who could claim to be agents of the New Christian nação. What remains clear 
is that Rome was not an extension of Iberia, even when their predicaments 
followed them there. It was in Rome, which demanded a public persona of 
them, that they could find a relative safety and distance with which to retell 
and refashion their stories. 

The examples provided here allow us to glimpse at what a New Christian 
might have meant in Rome, both to ordinary Romans, the organs of the Ro- 
man Catholic Church and other Iberian residents of the city, many of whom 
were themselves New Christians. Rome was not Iberia. It was also not Venice 
or Tuscany where, by the end of the 16th century, there were fledgling Portu- 
guese Jewish communities in place. As reversion or conversion to Judaism was 
not possible for them in the Eternal City, the only public possibility was for 
them to live ostensibly as Christians. Further work on the matter must be un- 
dertaken. In particular it will be necessary to thoroughly go over papal edicts, 
papal diplomatic correspondence and civic ordinances from the 16th to the 
17th centuries to fully chart the evolution of the perception of New Christians. 
The use of a variety of sources, parish records, tribunal documents, notarial re- 
cords and the documentation which regards access to civic offices, studied in a 
systematic way, will allow us to fully comprehend just what the New Christian 
condition meant in Rome. 
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Appendix: Informatione sopra la Conversione de’ Nuovi Christiani di 
Portogallo, e di Molti Accidenti Seguiti contro di Loro 


Illustrissime et Reverendissime Domine.$8 
Paragraph 1 

Prae habita verbali narratione Reverendissimae Dominationis Vestrae facta facti 
contingentia in causa novorum christianorum Regni Portugalliae hic brevissime, et 
substantialiter inserta talis est. Convertio praedictorum novorum christianorum fuit 
tempore Regis Emanuelis 1497, et fuerunt per vim coacti suscipere sacrosanctum Bap- 
tisma, ut constat ex instrumento publico adiuncto in volum(in)e scripturarum, et iuri- 
um pro parte istorum miserorum prasentatorum fol. 92, ubi multa pro istis probantur, 
et clare probatur, quod plurima istorum multitudo praecise ad fidem Sanctam suscip- 
iendam coacta fuit. 
Paragraph 2 

Tempore quo ut praemittitur susceperunt Sacrosanctum Baptisma, per dictum Re- 
gem fuit eis concessum privilegium in vim contractus, quod nullus posset inquiri in 
crimine haeresis infra 20 annis quibus elapsis non potuisset accusari nisi infra 20 dies 
a die commissi delicti computandos, et contra accusator procederetur prout in aliis 
delictis non exceptuatis, et casu quo bono venirent confiscanda in convinctos de haer- 
esi, devenissent ad haeredes suos christianos, et haec omnia durassent sine temporis 
limitatione. Quod privilegium idem Rex Emanuel anno 1502 iterum revalidavit. 
Paragraph 3 

Et Rex Ioannes eius filius modernus praefatum privilegium confirmavit anno 1524, 
ut totum constat in instromento eidem volumine adiuncto, fol. 116. 
Paragraph 4 

Praefati conversi, eorumque descendentes tam p(ri)mum privilegium, quam reval- 


idationem, ac etiam eiusdem conformationem bona fide, et cum foedere Baptismatis 


68 The translator wishes to thank Dr Peter Maxwell-Stuart for his invaluable assistance with 
all aspects of this translation and Dr María Merino for numerous helpful comments. In 
the Latin text, any ordinary/round parentheses around words or parts of words were put 
in place by the transcriber. Words in square brackets reflect additions made by the trans- 
lator. These are alternate readings intended to replace the underlined word that they 
immediately follow, in order to provide the reader with a more plausible text. Words, 
parts of words and grammatical marks that are underlined with no word in square brack- 
ets following them are marked for deletion in order to give a clearer or more plausible 
Latin reading. Paragraph numbers have been added to aid the reader's navigation of the 
document. 
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acceperunt, et susceperunt, et illis potiti, et defensi sunt, nullatenus tamen fuerunt 
doctrinati, nec eruditi in nostra Sancta fide, nec taliter destituti quin in ordinarii Pas- 
tores diligentia, et visitatione malos, et a fide deviantes non castigassent, uti castigab- 
ant, et puniebant. 
Paragraph 5 

Cum iam christiani essent, plurimaque eorum multitudo ex parentibus christianis 
iam esset nata, et baptizzata, evenit quod anno 1556 die dominica in albis in civitate 
Vlisbonensi, quae omnium totius Regni potentissima est, et caput propter maxima 
odia, quibus antiqui christiani ipsos novos prosequebantur, quam plurima eorum- 
dem christianorum antiquorum multitudo masculi non solum sed et foeminae sexum 
muliebrem superantes, neque Deum, neque iustitiam pertinentes manu armata gla- 
diis, et fustibus, igneque hinc inde apposito animi rancore, capitalique inimicitia in- 
stigante in eosdem novos christianos insurrexerunt, et ultra quattuor mille viventes 
animas etiam ad ecclesiam fugientes, et sancto crucifixo, sanctisque imaginibus 
adhaerentes crudeliter, et immaniter occiderunt, ubi ‘nec praegnantibus mulieribus, 
nec senibus, nec parvulis pepercerunt, a nulloque revocatos [revocatum] est e pectore 
ferrum’5° ‘Heu crimine quo parvi caedem potuere mereri? Sed satis erat iam posse 
mori,” stupendum factum horribileque facinus etiam capitales superans inimicitias. 
Paragraph 6 

Postmodum recenti ad hunc odio, et animi rancore pluries insurrexerunt contra 
istos novos christianos ad illos occidendos, ut semel in civitate Lamacensi anno 1523, 
ut constat ex instromento adiuncto fol. 46, quod est satis publicum, ubi etiam multa 
probantur istorum miserorum iustitiam clarissime comprobantia. 


Paragraphs 7-10 
Et idem in insula de Faial anno praefato 1532, ut ex instrumento adiuncto fol. 63. 


Et ex pluribus aliis casibus narratis in praefato volumine scripturarum a fol. 2 usque ad 
fol. 4, ubi constat de tumultibus pluries factis ad istos occidendos. 

Iniuriae etiam gravissimae factae sunt istis miseris, et fiunt, et multis aliis turpibus 
modis, semper vilipensi sunt, et vilipenduntur, ut constat ex praefato instromen- 
to fol. 46. 

Item prohibentur ab officiis publicis, et tamquam inimicissimi capitales in omnibus 
distinctionem istius miserae (gen)tis etiam in ecclesia Dei, ubi numquam fuit, 


nec est acceptio personarum. 


69 Lucan, Pharsalia, 2,102. “Revocatos” appears to be a mistake for "revocatum" 
70 Lucan, Pharsalia, 2, 108-109. 
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Paragraph 11 
Miserrimi isti semper fuerunt, et sunt gravati ab antiquis christianis illic de 


facto in casibus praedictis, eo maxime quia iudices, et praedicatores iniuste ex 
odio dant causam praefatis scandalis, e damnis, ut dicitur in praefato volumine 
latius fol. 9. 
Paragraph 12 

Ac etiam in causis agitatis huc usque contra istos miseros, quibus non merentibus 
multa damna facta sunt, ut contra quosdam ex istis Peixotes vulgariter nuncupatos 
oppidi de Chaves, qui falso ob haeresim fuerunt accusati, et pro quattuor annos cum 
dimidio talia miserrimi isti passi sunt, quod consumptis omnibus bonis quae habe- 
bant Christi fideles, tantummodo aelemosinarum largitione alebantur; et tandem om- 
nibus falsis repertis relaxati sunt, ut latius dicitur in scriptis fol. 6, vers. ibi: ‘nec tacebo 
horrendum aliud factum. 

Paragraphs 13-15 

Gravamina etiam istis facta constant in instromento adiuncto fol. 65. 

Item contra alium insulae de Madoria accolam, qui falso fuit ob ista crimina accu- 
satus, et per novem annos cum dimidio incarceratus. Tamdem accusatione, et testibus 
falsis repertis relaxatus est, ut dicitur in scriptis, fol. 7.,ibi: nec eiusdem etc., et etiam 
constat in instromento adiuncto fol. 71. 

Paragraph 16 

Item de quodam licentiato contra quem accusatione, et testibus falsis repertis post 
temporis cursum, et damna passa relaxatus est, ut dicitur etiam in scriptis, fol. 7. vers. 
ibi: Item de quodam etc., etiam patet in instromento adiuncto fol. 78. 

Paragraph 16b 

Item de tribus miseris hominibus oppidi de Gouvea qui falso fuerunt accusati, et 
condemnati, et prius quam falsitas detegeretur concremati sunt, ut late dicitur in 
scriptis fol. 6. Ibi: Primo enim in tribus miseris hominibus etc. 

Paragraph 17 

Item de alio oppido de Setuvel, qui fuit acriter, et publice infamatus, rem tamen 
falsam esse repertum est, ut in scriptis dicitur fol. 7, Ibi eamdem etiam testium etc., et 
constat in instromento adiuncto fol. 84. 

Paragraph 18 

Item de quadam Vetula pauperrima impotentissima, cui nomina testium contra ius, 
et omnem equitatem denegata fuerunt, et igni tradita est, ut dicitur in scriptis fol. 25, 
vers. patet etiam in instromento adiuncto fol. 134. 

Paragraph 19 

Item in pluribus aliis casibus narratis in specie in praefato volumine quorum ex- 

pressio brevitatis causa omittitur, in quibus accusationes, et testes contra istos miseros 


fuerunt falso reperti, et totum hoc ex odio, et sine causa. 
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Paragraph 20 
Quia patet in instromento adiuncto praedicto fol. 46, quod isti miseri bene vivunt, 


eo quod sunt optimi christiani, et quod faciunt elemosinas, et sunt utiles, et necessarii 
populo et Regno recedere tamquam mali christiani, quia habent multa bona immobil- 
ia, ut etiam late dicitur in praedictis scriptis a fol. X1 vers. usque ad fol. 13, et usque ad 
praesentem (diem) non fuit aliquis istorum miserorum repraehensus in aliqua iudai- 
cae legis flagranti ceremonia. 
Paragraph 21 

Medio autem tempore visa per eumdem Regem ita ampla testium, et accusationum 
falsitate, non solum in casibus contra istos miseros agitatis, et in crimine hereseos, ut 
supra, sed etiam in aliis criminibus, et inter eosdem veteros christianos. Volens itaque 
talibus falsis testimoniiis, et scandalis, quae ex inquisitionibus generalibus in Regno 
suo (oriebantur obviare), easdem generales inquisitiones per quamdam legem suam 
fieri prohibuit, et sola ordinaria legum provisione, ut ius dictat, contentus est, cuius 
legis totalis tenor constat in instromento publico adiuncto, fol. 88. 
Paragraph 22 

Postmodum autem antiqui ipsi christiani videntes, quod miseros istos occidere 
non valebant Armis, non quia obstabat, ut obstat ipsius Regis iustitia, et vigilantia, 
nec ordinaria visitatione, et canonum dispensatione utentes, quia statim falsitas de- 
tegebatur, ut supra dictum est, instigantibus animi rancore, et capitali inimicitia, co- 
ram eodem Rege instarunt, et procurarunt, ut inquisitionem generalem contra istos 
miseros a felicis recordationis Clemente septimo impetrassent, quod idem Rex fecit, 
et eamdem obtinuit. At nulla facta mentione violenter conversionis privilegiorum 
concessorum, odii antiquorum christianorum occisionum per istos in istos miseros 
factarum falsitatum contra istos comissarum, coeterorumque supra narratorum gen- 
eralem inquisitionem totaliter impedientium, et annullantium. Immo quod miseri 
isti male vivebant, et iudaizabant, eaque de causa inquisitionem generalem contra 
ipsos esse concedendam testatus est, et hac sola causa, et relatione idem Clem- 
ens septimus inquisitionem tunc temporis concessit, ut ex bulla adiuncta fol. 137 
videre est. 
Paragraph 23 

Malis autem istis, totque scandalis impellentibus plurimi ex istis miseris propria 
patria, uxore, et filiis dimissis. Alii vero cum familia, et bonis praefatum Regnum nocte, 
dieque fugiebant, et fugiunt, et multi ad Turcorum Regna tamquam humaniora loca 
respectu eorum malorum, quibus in eo Regno afficiebantur, mitius ulterius tractandi, 
se se transtulerunt, a quo magna da(m)na, scandala, et inconvenientia orta sunt, qui 
ut illuc vadant, et fugiant infelicissimae genti causam praestant, eo maxime quia etiam 
hodie reperiuntur plurimi de illis, qui per vim precisam fuere conversi, quos nec ut 
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fidem sanctam nostram amplecterentur cogere, nec eisdem mala fieri debere, tota nos 
christiana docet doctrina. 
Paragraph 24 

Postquam autem Rex obtinuit inquisitionem praefatam paucis lapsis diebus fecit 
legem illam horrendam, qua prohibuit sub poena capitis, omnium bonorum amission- 
is, ne quis istorum miserorum a Regno exiret, nec bona venderet, nec cambia faceret. 
Ut constat ex instrumento adiunto fol. 108. 
Paragraph 25 

Visis ab istis miseris omnibus istis malis, et inquisitione iam contra ipsos concessa, 
et praefata lege publicata, clamarunt ad eumdem Clementem septimum et de omni- 
bus sibi factis malis, coeterisque supradictis eumdem informarunt, iustitiamque ei- 
sdem fieri, et pro revocatione inquisitionis ante omnia misericorditer supplicarunt. 
Paragraph 26 

Qui Clemens de omnibus informatus ante omnia praefatam inquisitionem suspen- 
dit, et revocavit, et pluribus de causis veniam generalem de praeterita vita istis miseris 
pro eorum tutiori securitate, et cautela concessit, et per annum negotium futurum 
suspendit. 
Paragraph 27 

Quia interim circa istorum futuram vitam opportune providere intendebat fuit late 
discussum super venia per quattuor annos, et dimidium fuerunt eisdem ex odio appos- 
itae gravissimae contrarietates, et obiectiones. Tamdem Sanctissimus Dominus Noster 
cognita istorum miserorum causa veniam resolute adimpleri mandavit, cum eadem 
suspensione per annum a die datae veniae computandum, ut interim istorum indem- 
nitati provideret. 
Paragraph 28 

Et licet alias Sua Sanctitas etiam causam intus perscrutari, et quod iuris esset in ea- 
dem facere desiderasset, ut ex anno inquisitionis ad hunc finem dato clare est videre, 
multaque pro istorum iustitia inquisitionem totaliter impedientia, et annullantia alle- 
gata fuissent. Tamdem pluribus Regis, et Protectoris, oratorumque suorum instantiis 
volens volens assentiri, generalem inquisitionem praefato Regi concessit hoc expres- 
so, quod per octo annos servatetur ordo, sicut in aliis delictis non exceptuatis, quibus 
elapsis iuris communis dispositioni staretur, et per duodecim annos bona condemna- 
torum non confiscarentur, sed ad haeredes christianos devenissent, et elapsis dictis 
annis esset ad arbitrium sedis Apostolicae. 
Paragraph 29 

Item quod ordinarii semper adsisterent cum inquisitoribus cum aliis bonis clausu- 
lis, et hoc ad instantiam ipsius Protectoris, et oratorum, misit Sua Sanctitas quod(dam) 
breve eidem Regi, quo aliter facere non debere testabatur. 
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Paragraph 30 
Quae omnia expedita fuerunt referentibus Reverendissimis Dominis de Ghinutiis, 


et Simonetta. 
Paragraph 31 

Miserrimi isti cum inquisitionem contra eos non concedendam concessam vidis- 
sent, licet alias clausulae illae pro eorum favore appositae essent, tamen de tali con- 
cessione tunc temporis coram Sanctitate Sua in Rota, seu in Signatura, vel alias iuridice 
etiam ad rigorem tractaretur, instantissime Sanctitati Suae supplicarunt, et quia idem 
Rex inquisitionem modis, et formis quibus supra non acceptavit, voluit Sua Sanctitas 
(rem) maturius discutere, et iustitiam istis miseris ad unguem, ut sui moris est minis- 
trare, et expectabat Episcopum Senogalliensem Nuntium suum in partibus illis, ut ab 
eo habita relatione, vel alias in causa ista, ut iuris esset provideret. 
Paragraph 32 

Videnstamen (quantum) lex illa prohibens istis exitum a Regno, et ne bona vendant, 
nec cambia faciant sub poena capitis, omniumque bonorum amissionis, fidei nostrae 
sanctae christianaeque libertati, et charitati repugnet, mediante praefato Nuncio, ut 
praedicta lex tolleretur, cum eodem Rege fecit instantiam. Rex autem praefatus nulla 
praedicto Nuncio responsione data, Sanctitateque Sua in consulta, praefatam legem 
iterum revalidavit, ut constat ex instromento adiuncto fol. 141. 
Paragraph 33 

Et licet alias Sua Sanctitas istorum miserorum instantiam, et causam primam co- 
gnosceret, et perscrutatus esset, principium tamen instantiis, et precibus, ardentique 
importunitate quodammodo decretis nulla praehabita informatione istisque miseris 
inauditis, praefatoque Nuntio suo iam ad Curiam veniente minime expectato, inquisi- 
tionem praefato Regi in strictiori forma, quam antea concesserat de(nuo) concessit, ut 
constat ex bulla adiuncta fol. 37, in quo isti miseri (valde) gravati fuere. 
Paragraph 34 

Nulla namque causa superveniente, non solum eorum iustitia non fuit discussa, 
nec mature inspecta, verum etiam concessionem praefatam inquisitionis diminuit Sua 
Sanctitas, et mutavit. Quia duodecim annos in bonis et postea ad beneplacitum sedis 
Apostolicae mutavit ad decem tamen, et octo in ordine procedendi, ad tres tantum 
reduxit, et coarctavit cum aliis multis clausulis appositis in bulla, quae clara indigent 
emendatione, et aliae multae praetermissae sunt, quae nullatenus in bulla appositae 
fuerunt, quae tamen omnino etiam de iure veniebant, et veniunt apponendae. Qua de 
causa populus iste miserrimus nunc instantissime Sanctitati Suae supplicavit, ut de tot 
sibi factis gravaminibus cognosceret, et misericorditer provideret, et amplissima de 
istis omnibus praestavit scripta, ubi quam plurimas etiam iuriddice adduxit rationes, 
quibus comprobat inquisitionem generalem contra ipsum non esse concedendam, et 


concessam venire penitus revocandam. 
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Paragraph 35 
Quibus omnibus a Sanctitate Sua mature consideratis, et ut tantum tamquam pi- 


entissimum Christi docet Vicarium perpensis rem istam grandi emendatione dignam 
esse reperit, et in causa mediante Nuncio nunc in partibus illis moram trahente, ex- 
actissimam, et solertem adhibuit indignationem. 
Paragraph 36 

Venit itaque causa latius discutienda, et pertractanda, et in isto nunc viget statu. 
Paragraphs 37 & 38 


Visa facti narratione conveniret profecto coram Reverendissimo Domino omnia de 
iure istorum iustitiam tangentia, pro eis huc usque allegata representare, sed nec ei- 
dem, cui inservire cordis est, fastidium ingeram, sola brevissima rationum prefatarum 
m(e)dulla Sanctissimo Domino nostro praesentata, et a Sanctitate Sua oculariter lecta, 
et revisa, hic quoque adiuncta pro nunc eamdem Reverendissimam Dominationem 
vestram informabo, confisus tamen eamdem ob ardentissimam Christi charitatem, et 
amorem, quibus adeo praedicta est, tali istorum miserorum animo causam susceptur- 
am, ut intus, et in (cute) illam gustare, et perscrutari, istumque miserrimum populum 
nihil aliud quam fidem nostram sanctam sectantem, et petentem, ad Christumque 
Dominum Nostrum aspirantem misericorditer a publicis, et capitalibus inimicis suis 
tueri aliud, qua in re Dominatio Vestra Reverendissima ingens Deo prestabit obsequi- 
um perpetuumque inde reportabit nomen. 

[End of first text] 

Paragraph 39 

Inquisitio non debuit concedi contra miserum Regni Portugalliae populum chris- 
tianorum novorum ex pluribus dictis Sanctitati Vestrae quorum aliqua inferius repe- 
tentur, non enim omnia audemus proponere, (ne ingeramus) fastidium. 

Paragraph 40 

Primo non debuit concedi propter capitalem, et notoriam inimicitiam inter mise- 
rum illum populum, et christianos veteres, ob quam inimicitiam annis praeteritis de 
facto occisi fuerunt ex eis ultra numerum quatuormille animarum, et anno praeterito 
in publica coadunatione populi petierunt a Rege, quod christiani novi prohiberentur 
ab omnibus officiis publicis, ac nec medici, nec aromatici essent, et etiam quia omnes, 
qui de haeresi accusati fuerunt, fuit inventum quod testes qui contra eos deposuerunt 
fuerunt falsi. Quorum aliqui fuerunt concremati prius quam falsitas detegeretur, prop- 
ter quam testium falsitatem generaliter in dicto Regno repertam, Rex fecit legem, seu 
ordinationem prohibitoriam inquisitionis, fecit ad hoc, quia usque ad hunc diem non 
est aliquis istorum miserorum repertus in aliquo iudaicae legis flagranti ceremonia 
post baptismum. Facit etiam quod iura satis providerunt contra haereticos (iniungen- 
do (onus) ordinariis. Quae non debuit sine necessaria causa deveniri ad extraordinari- 


um remedium, praesertim cum hoc non posset fieri sine onere populi propter impe(n) 
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sas, quae necessario faciendae sunt in ministris inquisitionis, facit etiam quia ex sola 
inquisitionis concessione informatus populus, quod absque eius culpa non debuit 
fieri, imo praedecessores Sanctitatis Vestrae aliquando ex hac sola causa revocarunt 
inquisitiones datas. 
Paragraph 41 

Et licet Sanctitas Vestra istorum miserorum iustitia, et pia causa reiectis vellet in- 
quisitionem concedere, dicitur tamen quod non debuerunt violari capitula inhita in 
vim contractus inter Regem, et populum, praesertim cum capitula illa per Regem pos- 
sint absque peccato salvari. 
Paragraph 42 

Nullum enim peccatum incurrebat Rex servando capitulum, seu conventionem de 
bonis damnatorum devolvendis ad haeredes, ac etiam de procedendo, sicut proceditur 
in aliis delictis. 
Paragraph 43 

Et in(s)uper ad obviandum ne miserandus ille populus daretur in praedam illis, qui 
cum volunt devorare debuerat in bulla poni, quod ordinarii absolute, et indistincte, 
etiam a principio deberent interesse processibus. 
Paragraph 44 

Debebant etiam deputari iudices, seu inquisitores non suspecti, et praesertim In- 
quisitor Maior, et non (quod) Regi de alio eligendo facultas concederetur, et habentes 
aetatem legitimam, et alias qualitates requisitas de iure. 


Paragraph 45 
Debebant etiam appellationes indistincte concedi. 


Paragraph 46 

Erat etiam declarandum (quod) carceres (essent) ad custodiam, non ad poenam, 
cum notorium sit, qualis abusus circa carceres sit in illis partibus. 
Paragraph 47 

Propter tyrannidem (...)ae [quae] hodie clarissime videtur in inquisitoribus (...)at 
[debuerat] in bulla poni, (quod) officiales non (essent) perpetui, nec haberent salari- 
um, aut aliquid aliud ex bonis condemnatorum, cum sic detur causa et nullus reperi- 
atur innocens. 


Paragraph 48 
Erat eidem ordinandum, quod huiusmodi officiales starent sindicatui [vindicati].” 


Paragraph 49 
Nec debebant audiri agentes contra dictum populum. (Dium) [Dum] sub colore 
potentiae conabantur auferre misero populo defensionem in nominibus testium sibi 


71  Vindicati is suggested as a plausible reading. Sindicati as a variant of syndicati (“syndics”) 
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dandis, ridiculum enim est dicere quod ex eo quod magna sit multitudo christianorum 
novorum, dicantur potentiores christianis veteribus, cum notorium sit christianos 
veteres absque (con)paratione esse plures, quam christianos novos, maxime quia in 
hoc casu iura non considerant sic potentiam, sed respectu inquisiti. 
Paragraph 50 

Nec debuit etiam consilium generale inquisitionis creari, cum dictum consilium 
esset faciendum, ex eisdem personis, quae populo sunt suspectae, et militet inconven- 
iens idem de quo supra de sumptibus (scilicet), et expensis ex medullis christianorum 
novorum faciendis. 
Paragraph 51 

Debuit etiam inquisitio huiusmodi ad tollendam tyrannidem, et extorsionem con- 
cedi ad beneplacitum Sanctitatis Vestrae, (prout) facit Sixtus quartus, et Innocentius 
octavus, imò [imo] nullus alius invenitur alit(...) [aliter] fecisse. 
Paragraph 52 

Et Clemens septimus de omni (...)tis [omnibus supradictis]7? vere informatus con- 
cessam per eum inquisitionem in partibus Portugalliae suspendit. 
Paragraph 53 

Qui quidem Clemens in civitate Avinionem, ubi non erant novi christiani, et ubi 
non militabant ea quae dicta sunt supra, inquisitionem per eum antea concessam 
revocavit. 
Paragraph 54 

Leo decimus praedecessor suus non solum inquisitionem in Hyspania revocavit, 
sed inquisitores perpetuo suis privavit officiis, cum manibus p(a)lpasset ipsos inquisi- 
tores magis religione christiana abuti, quam ipsos inquisitos. 
Paragraph 55 

Et ultra omnia praedicta non minus considerandum quam iniquum, et ab humanis 
auribus non erat audiendum, quod Rex dictos christianos novos cum libertate, cum 
qua Deo volente nati erant privaret faciendo legem prohibitoriam, ne discederent a 
Regno, et eodem tempore procurando inquisitionem, et eius affectum, quod a saeculo 
inauditum semper fuit; et videatur quomodo fuit processum in Gallia, quomodo in 
Hyspania, quomodo in Anglia, et in aliis mundi partibus, numquam enim invenietur 
tanta violentia, praesertim sub colore religionis facta, quod si aliis haec servitus non 
fuit imposita, minus debuit istis imponi, qui quodammodo ex conventione libertatem 
stipulati sunt. 
Paragraph 56 

Diximus Pater Sanctae non nulla ex his, ex quibus putamus non nos soli, sed omnes 
boni, quod inquisitio non debeat contra illum miserum populum concedi, et concessa 
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omnino erat, et est revocanda. Quod si Sanctitas Vestra istius praecibus succurrere 
voluerit, prout de tanto Christi Vicario sperandum est, Deo (primum) postea Sanc- 
titati Vestrae per dictum populum infinitae gratiae agentur, et perpetuo Deum orabit 
pro prospero statu suo, et huius Sanctae Sedis Apostolicae, quod si, quod nullo modo 
credere possumus, Sanctitas Vestra praecibus, et lacrymus [lacrymis] populi reiectis 
noluerit circa premisso, ut ad officium Vicarii Christi spectat providere, coram Deo 
(primum), et deinde coram Sanctitate Vestra protestamur, protestaturi etiam claris, et 
altis vocibus, et ululantibus in toto terrarum orbe, quod cum locum non inveniamus, 
ut inter oves Christi recipiamur, imo animarum vitae, honoris, famae, et proprii san- 
guinis, qui in filios repraesentatur persecutionem patiamur, conabimur quod pietas 
christiana nobis denegat, saltem a perfidia iudaica obtinere, et quod forsan nullus 
(nostrum), cessantibus violentiis, et iniustitiis huiusmodi facere cogitasset, faciemus, 
redeundo videlicet ad sectam hebraicam, et dimi(cte)ndo [dimittendo] fidem christi- 
anam, cui non sponte, ut notum est, sed coactissimi ab(...)i [adiecti] fuimus, cumque 
nobis praecise illa tamen publicabimus, et eius vigore, cum nobis a iure concedatur, ut 
Sanctitas Vestra etiam id nobis concesserit, etiam praesentibus, et annuentibus Rever- 
endissimo Domino Protettore [Protectore], et Oratoribus Regis. Propria patria, quod 
tamen durum est, demissa corpora nostra ad loca humaniora transferemus, sperantes 
in omnem eventum omnipotentem Deum exactiorem rationem de his aliquibus aliis, 
quam a nobis petiturum etc. 

ASV, Fondo Pio, vol. 131 cc. 55v-63v [vecchia segnatura, nuova cc. 56v-64v] 

Very illustrious and most reverend Sir, 
Paragraph1 

I have received your Supreme and most Reverend Lordship's verbal account and 
Ihave included here, very briefly and in their essentials, the actual facts touching upon 
the case of the New Christians of the Kingdom of Portugal. The facts are as follows. The 
conversion of the aforesaid New Christians took place in 1497 during the reign of King 
Manuel.?? They were compelled by force to accept most holy baptism as is clear from 
the public document attached to the volume of testamentary evidence sworn to on 
the part of those among the pitiful people who were present. See folio 92 where many 
things relating to these people are examined and it is clearly proved that the majority 
of them absolutely were forced into accepting the holy faith. 
Paragraph 2 

At the time when, as mentioned, they accepted most-holy baptism, the said King 
conceded a contractually binding privilege to them to the effect that none of them 
could be investigated for the crime of heresy for 20 years and that after that time pe- 
riod had elapsed none of them could be accused except within 20 days counted from 
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the day the offence had been committed and that, on the other hand, just as with 
other offences that have not been excepted, there would be a legal proceeding against 
the accuser. In a case in which the property of persons found guilty of heresy was to 
be confiscated, it should pass to their Christian heirs and all these provisions should 
remain in force without a time limit. The same King Manuel reconfirmed this privilege 
in the year 1502. 
Paragraph 3 

And the present King, John,”* his son, confirmed the aforementioned privilege in 
the year 1524 as is shown in full on folio 16 of the document attached to the same vol- 
ume [of testamentary evidence]. 
Paragraph 4 

The aforementioned Conversos and their descendants accepted in good faith the 
first privilege as well as its validation and its confirmation and undertook the bond of 
baptism along with it. Once they had gained the benefit of these they were protected 
but by no means were they indoctrinated or educated in our holy faith. However, they 
were not abandoned to such an extent that, with due diligence and pastoral visita- 
tion, bishops did not reprimand and punish the wicked and those who lapsed from the 
Faith the way they usually reprimanded and punished [such people]. 
Paragraph 5 

Even though they were now Christians and a very large number of them had been 
bom to Christian parents and baptised, it happened that in 1506 on Low Sunday in the 
city of Lisbon, which is the greatest in the whole kingdom and the capital, the follow- 
ing happened. Old Christians began to attack New Christians because they hated them 
so very much. An enormous number of the Old Christians, not only men, but even 
women overcoming their sex as females, answering neither to God nor to justice, rose 
up against these New Christians in a mob. Armed with swords, clubs, and fire, urged on 
by rancour and a deadly hostility, they went from one place to another, as they saw fit. 
They even inhumanly and cruelly killed more than four thousand living souls who had 
fled to a church and were clinging to a holy crucifix and to sacred images. There they 
"spared neither pregnant women, nor old men, nor little children, and not one of them 
took the iron out of their heart. Alas! By what small crime could they have merited this 
slaughter? It had been enough to be able to die.” This was an astonishing and horrific 
deed that exceeded even their deadly hatred. 
Paragraph 6 

After this and up until the present day, a renewed hatred and resentment fre- 
quently drove them to launch attacks on the New Christians in order to kill them. 
This once happened in the city of Lamego in the year 1523, as is clear from folio 46 of 


74 John, r. 1521-1557. 


BEING A NEW CHRISTIAN IN EARLY MODERN ROME 227 


the document attached, which is a sufficiently official document and in which many 
things that manifestly prove the righteousness of these unfortunate people are shown 
to be true. 

Paragraphs 7-10 

And the same happened on the island of Faial in the aforesaid year 1532, as is Shown 
on folio 63 of the attached document. 

And as is also shown in several other cases narrated in the aforesaid volume of tes- 
tamentary evidence from folio 2 to folio 4 where the frequent instances of mobs gath- 
ering to kill these people are made plain. 

These unfortunates have also suffered and continue to suffer the most serious injus- 
tices, and in many other appalling ways they have always been treated with contempt 
and continue to be so, as is shown on folio 46 of the document already mentioned. 

Likewise, they are prohibited [from filling] public offices and, as though they were 
their deadly foes in every respect, this unfortunate group of people is also discriminat- 
ed against in God's church where their persons are not accepted and never have been. 
Paragraph 11 

These [New Christians] have always been the most wretched of people and in actu- 
al fact have been oppressed by the Old Christians in that place [Portugal] in the cases 
mentioned, and especially because judges and preachers unjustly and out of their own 
hatred provide a reason for the aforesaid abuses and injuries as explained more fully 
on folio 9 of the volume mentioned already. 

Paragraph 12 

Also, in the cases brought against these unfortunates up until now, which they did 
not deserve, many financial damages have been incurred. This has happened, for ex- 
ample, to a number of people from the town of Chaves, who are called “Peixotes” in 
everyday language. They have been falsely accused of heresy and for four and a half 
years These pitiable people have suffered such hardships that, after exhausting their 
resources, these faithful of Christ were sustained only by a generous gift of alms. Only 
after a long time, when all these falsehoods had been discovered, were they released 
from this hardship. This is described more fully on folio 6 verso of the written evidence. 
There: “I shall not be silent about so awful a deed." 

Paragraphs 13-15 

The troubles these people have endured are also made clear in the attached docu- 
ment on folio 65. 

Also, there was a case against someone else who was an inhabitant of the island of 
Madeira. He was falsely accused of this crime [heresy] and imprisoned for nine and a 
half years. Finally, after the accusation and witnesses were found to be false, he was 
released, as is described in the written evidence on folio 7. 

There: “not of the same etc." and it is also contained in the attached document on 
folio 71. 
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Paragraph 16 
Likewise, there is the case of a university graduate who in the course of time, after 


suffering a financial loss, was released after the accusation against him and the wit- 
nesses were found to be fraudulent as is described in the written evidence on folio 7 
verso. There: "Likewise about etc." The case also appears in the attached document on 
folio 78. 
Paragraph 16b 

Also, there is the case of three unfortunate people from the town of Gouveia who 
were falsely accused and condemned. Before this fraudulence could be uncovered, they 
were burned, as is described more fully in the written evidence on folio 6. There: “First 
in the case of three unfortunate people etc ...” 
Paragraph 17 

Likewise, there is the case of another man, from the town of Setübal, who was ve- 
hemently and publicly slandered. However, the case was found to be fraudulent as is 
described in the written evidence on folio 7. There: “the same also of witnesses etc.” 
And this is confirmed in the attached document on folio 84. 
Paragraph 18 

Likewise, there is the case of a very poor, very decrepit old woman who, in breach of 
the law and against every principle of fairness, was not told the names of the witnesses 
against her. She was handed over to the fire as is described in the written evidence on 
folio 25 verso. This case is also contained in the attached document on folio 134. 
Paragraph 19 

Also, there are several other cases which are recounted in detail in the volume of 
testamentary evidence already mentioned but details of which are omitted here for 
the sake of brevity. In these cases it was revealed that the accusations were made and 
the witnesses testified falsely against these unfortunates and that the whole thing was 
done out of hate and without good reason. 
Paragraph 20 

For example, as is shown on folio 46 of the aforesaid attached document, these 
unfortunate people live upright lives, they are very good Christians and give alms and 
are useful and necessary to the people and the kingdom and they are forced to leave 
[the kingdom] as though they were bad Christians, and because they have many pieces 
of property which cannot be moved as is also described more fully in the aforesaid 
written evidence from folio x1 verso to folio 13. Up until the present day not one of 
these unfortunates has been caught taking part in any kind of outrageous ceremony 
belonging to Jewish law. 
Paragraph 21 

Eventually, the King became aware of the full falsity of witnesses and their accusa- 
tions, not only in cases brought against these unfortunate people for the crime of be- 
ing heretics, which I described above, but also in other criminal cases including cases 
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between Old Christians. And so, wishing to put a stop both to false testimony of this 
kind and the scandals which the general inquisitions were causing in his kingdom, he 
prohibited these general inquisitions from being held, by passing a particular piece of 
legislation. As justice dictates, he was satisfied simply with the regular provision of 
the laws. The entire tenor of this law is contained in the attached public document on 
folio 88. 
Paragraph 22 

Afterwards however, the Old Christians were thinking that they would not be able 
to kill these unfortunate people with weapons, because the King's justice and vigilance 
was standing in their way as it had not in the past. So, instead of using an ordinary 
visitation and the dispensation of canon law, because their fraudulence would imme- 
diately be laid bare, as mentioned above, they approached the King's presence and, 
urged on by rancour and a deadly animosity they contrived to request a general inqui- 
sition against these unfortunates from Clement vir of happy memory.?5 The king did 
this and obtained the inquisition but he made no mention of the violent conversion, 
of the privileges they had been granted, of the hatred of the Old Christians and the 
killings they had perpetrated against these pitiable people. Nor [did he mention] the 
falsehoods committed against them and the rest of the things described above which 
have the effect of entirely preventing and annulling the operation of a general inquisi- 
tion. Instead the king asserted that these unfortunate people were living wicked lives 
and practising Judaism, and that for this reason a general inquisition should be grant- 
ed against them. And because of this single reason and version of events, Clement v11 
granted an inquisition at that time as can be seen in the bull attached on folio 137. 
Paragraph 23 

Driven by this wickedness and by so many slanders, very many among these unfor- 
tunates were sent away from their own country, wife, and children. Others, however, 
ran away and are fleeing the aforesaid kingdom by day and by night, along with their 
family and their belongings, and many have gone over to the kingdoms of the Turks, 
(as though these were more kindly as regards the evils which were being inflicted on 
them in the kingdom [of Portugal]), in order to find milder treatment in kingdoms 
further away. As a result of this, great harms, causes of offence, and improprieties have 
arisen because those going there and running away, have offered the people who were 
causing their misfortunes a reason [to persecute them], most especially because even 
today one can find very many of them who were forced to convert, and the whole 
of Christian teaching tells us not to force them to embrace our holy faith and not to 
mistreat them. 


75 Pope (pontificate 1523-1534). 


230 NELSON NOVOA 


Paragraph 24 
But after the King secured the aforementioned inquisition, only a few days had gone 


by before he passed that dreadful law under which, on pain of death and confiscation 
of all their possessions, he forbade any of these unfortunate people to leave the king- 
dom, to sell goods, or to change money. This is made clear on folio 108 of the attached 
document. 
Paragraph 25 

When these unfortunates had become aware of all the wicked things that were hap- 
pening, and after the inquisition against them had been granted, and after the law 
I just mentioned had been promulgated, they appealed to Clement vir and informed 
him about all the wicked things that had been done to them and everything else al- 
ready mentioned. They begged pitiably for justice to be done to them and above all for 
the cancellation of the inquisition. 
Paragraph 26 

When Clement was informed about everything he first of all suspended and re- 
voked the aforesaid inquisition and in several cases he granted a general pardon to 
these unfortunates in respect of their previous life to ensure their security. He post- 
poned the matter for one year. 
Paragraph 27 

Because in the meantime it was his intention to make provision for their life in a 
way which would be advantageous to them in future, there was a wide-ranging discus- 
sion on the subject of pardons for four and a half years. Very serious opposition and 
objections to them were raised on account of hatred [towards the New Christians]. At 
length, once the reason for this lamentable state of affairs had become clear, our most 
holy Lord issued firm orders that the pardon be implemented in full, along with the 
same postponement of a year counted from the date on which his pardon was granted, 
so that he could prevent these people suffering loss or damage during the interim. 
Paragraph 28 

And even though His Holiness had wanted to investigate the case under different 
circumstances and to do what would be right in this case, as can clearly be seen from 
his granting a year for the purpose of making such an inquiry, and even though many 
allegations had been made which hindered the inquisition's getting justice for these 
people and rendered it completely null and void, at length, willingly or not, he assent- 
ed to the many importunate requests of the King and the Protector and their envoys, 
and granted the foresaid King a general inquisition with the following proviso: that 
for eight years the same procedure would apply as in the case of other offences to 
which the normal rules apply; that after this period had elapsed, they would stand 
trial in accordance with the common law; and that for twelve years the property of 
those found guilty would not be confiscated, but would pass to their Christian heirs; 
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and that after the said years had elapsed, the matter would be subject to the decision 
of the Apostolic See. 
Paragraph 29 

Likewise, that ordinaries [bishops] always sit with the inquisitors, and other worthy 
legal provisions. And, at the insistance of the Protector himself and his envoys, His 
Holiness sent a letter to the King, in which he made it clear that it ought not to be done 
in any other way. 
Paragraph 30 

All this was taken care of quickly by the very reverend lords [Girolamo] Ghinucci?9 
and [Giacomo] Simonetta.7? 
Paragraph 31 

When these most unfortunate people [the New Christians] realised that an inquisi- 
tion which should not have been granted against them had been granted, even though 
the clauses in favour of them, [mentioned] elsewhere, had been attached to it, they 
nevertheless very quickly appealed to His Holiness about this concession at that time 
so that the case could be settled rigorously under the law before His Holiness either in 
the Roman Rota or the Apostolic Signatura or elsewhere. And because the king did not 
accept the inquisition with the measures and provisos described above His Holiness 
wished to decide the case fairly quickly, and to minister justice to these unfortunates 
in his usual exact way. He was waiting for the bishop of Senigallia,”* his nuncio in that 
part of the world, so that after he had got an account of the case from the bishop (or 
in some other way) he would be able to act in that case in accordance with the law. 
Paragraph 32 

However, seeing how much that law which prevents these people's exit from the 
Kingdom, and that prohibits them from selling goods or changing money on pain of 
death and the confiscation of all their property is an affront to our holy faith and Chris- 
tian liberty and charity, [His Holiness] insisted, with the aforesaid nuncio acting as go- 
between with the king, that the law should be repealed. But the king gave no response 
to the nuncio and, without any consultation with His Holiness, revalidated the law for 
a second time, as is described on folio 141 of the attached document. 
Paragraph 33 

Although His Holiness was aware from other sources of these unfortunates' initial 
objection and case, and had given it close consideration, nevertheless, the importun- 
ings and prayers of their leaders went unheard, as did their ardent solicitation, and 
to a certain extent so did the [royal] decrees, since he had no advance information 
[about them], and also these unfortunate people went unheard. The nuncio was not 
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waited for at all although he was already on his way to the Curia, and His Holiness 
granted anew the inquisition to the king in a more restricted form than he had previ- 
ously granted it, as is shown in the bull attached on folio 37. As a result of this these 
unfortunates were extremely aggrieved. 
Paragraph 34 

And because no legal case was forthcoming, not only was justice for these people 
not discussed, or investigated fully, but in fact His Holiness weakened and altered the 
aforesaid concession of an inquisition because he changed [the proviso] relating to 
property and the subsequent decision of the Holy See from twelve years to ten, and 
eight in the order of procedure simply to three. He narrowed the scope of this provi- 
sion along with many other clauses set out in the bull which now very clearly stand in 
need of amendment. Many other clauses which were not set out in the Bull at all were 
also passed over, even though they too were and are based on law and should be in- 
cluded. In consequence, this most unfortunate group of people most earnestly begged 
His Holiness to acknowledge the large number of sources of grievance done to them, 
and, acting mercifully, to put them right. They furnished him with very full written [ev- 
idence] about all these and advanced as many legal arguments as they could, showing 
that the general inquisition against them ought not to have been conceded and that 
having been conceded it ought to be completely revoked. 
Paragraph 35 

His Holiness gave all this his mature consideration and reflection and, (as one sees 
only in someone as conscientious as the Vicar of Christ), he discovered that the matter 
of the inquisition stood in need of significant correction and, via the nuncio who was 
living in that part of the world at the time, he made clear his deeply considered and 
shrewd displeasure. 
Paragraph 36 

Therefore the case ended up having to be given more extensive discussion and in- 
vestigation, and this is how it stands at the moment. 
Paragraph 37 & 38 

Now that you have seen my account of what happened, it would undoubtedly be 
right and proper to bring our Most Reverend Lord's attention to all the things con- 
cerning those people's rightful legal position, which has been related thus far on their 
behalf. But since I do not want to inflict something disagreeable on him whom it is a 
pleasure to serve, only the briefest basic details of the aforesaid arguments have been 
laid before our most August Lord, which His Holiness has personally read and revised. 
They have also been attached here for now so that I can report them to your Most Rev- 
erend Supreme Lordship. Still, I was confident that, due to a most ardent love and de- 
votion to Christ, virtues with which your Lordship has indeed been praised, you would 
take up these wretched people's cause with such a frame of mind that you would deem 
it worthy to get to know this case and examine it inside and out. I was also confident 
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that you would deign mercifully to defend this very wretched group of people from 
their public and deadly enemies, since they are doing nothing more than following 
our holy faith, seeking it and desiring to reach Christ our Lord. In this matter your 
most Reverend and Supreme Lordship is sure to show immense obedience to God and 
hence will bring yourself everlasting honour. 

[End of first text] 
Paragraph 39 

An inquisition should not have been conceded against the unfortunate communi- 
ty of New Christians in the Kingdom of Portugal because of the many things said to 
Your Holiness, some of which are repeated below. I certainly do not presume to set 
everything out for I do not wish to introduce something displeasing [to you]. 
Paragraph 40 

First, it should not have been granted because of the deadly and notorious enmi- 
ty between that unfortunate people and the Old Christians. Because of this enmity, 
it is in fact the case that in previous years, over four thousand souls from among [the 
New Christians] have been killed. Last year, in a public show of unanimity, the [Old 
Christians] petitioned the King to exclude New Christians from all public offices 
and to stop them from practising as physicians and herbalists. Also, [it should not 
have been granted] because it was discovered that, in the case of all those who have 
been accused of heresy, the witnesses who testified against them were not telling 
the truth. Some [of those accused] were burned before the falseness of the testi- 
mony was uncovered. Because of the falseness of the witnesses, which was uncov- 
ered all over the said Kingdom, the King made a law, or ordinance, prohibiting the 
inquisition. He did this because up until this time there was not one person from 
among those unfortunates who was found, after their baptism, to be taking part in 
any flagrant ceremony of the Jewish law. It is also the case that the laws have made 
sufficient provision against heretics by entrusting this burden to the regular bish- 
ops. This case should not have arrived at a remedy beyond what is usual without 
this being necessary, especially because this could not be done without a burden 
on the public thanks to the expenses which necessarily must be incurred in the 
administration of an inquisition. It is also the case that from the concession of the 
inquisition alone the people got the impression that it ought not to have happened 
unless [the ordinary legal remedy] had been at fault. Indeed, for this reason alone 
Your Holiness' predecessors have sometimes cancelled an inquisition which they 
previously granted. 
Paragraph 41 

And even if Your Holiness, rejecting the justness and the holy cause of these unfor- 
tunates, were willing to grant the inquisition, it is nevertheless said that legal provisions 
entered into with contractual force between a king and his people should not have been 
violated, especially when those provisions can, without sin, be preserved by the king. 
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Paragraph 42 
This is because the King was committing no sin in preserving a legal provision or 


agreement about the property of condemned persons passing to their heirs and also 
about the legal process proceeding just as it is carried out for other offences. 
Paragraph 43 

And furthermore, to prevent these pitiable people being given as prey to those who 
wish to devour them, the Bull [granting the inquisition] should have included [the 
proviso] that the regular bishops ought, right from the start, to take a role in these legal 
processes without qualification or exception. 
Paragraph 44 

Judges or inquisitors ought also to have been appointed who were beyond suspicion, 
above all the Grand Inquisitor (and the right to choose someone else should not have been 
conceded to the King), and they should have been of legitimate age and to have had the 
other qualities required by law. 


Paragraph 45 
They ought also to have been granted their titles without distinguishing between them. 


Paragraph 46 

It also ought to have been made clear that the prisons should [be used] for custody and 
not for punishment, since the amount of abuse that takes place in prisons in that part of 
the world is infamous. 
Paragraph 47 

Because of the tyrannical behaviour which one sees very clearly in inquisitors these 
days, it ought to have been set out in the bull that the officials were not to hold their posts in 
perpetuity, or draw their salary, or take anything else from the property of the condemned, 
since doing this provides a reason [for the inquisitors] not to find anyone innocent. 
Paragraph 48 

For this same reason, it should also have been ordained that this kind of official 
remain above reproach. 
Paragraph 49 

Those bringing these [cases] against the said people ought not to be heard, seeing that, 
on the pretext that the New Christians are powerful, they were trying to remove from these 
unfortunate people the defence of being given the names of the witnesses. It is, in fact, ri- 
diculous to say that since the number of New Christians is great they are more powerful 
than the Old Christians since everyone knows that the Old Christians are incomparably 
more numerous than the New, and especially because in this case the laws do not take any 
notice of power except in the case of the person who has been investigated. 
Paragraph 50 

A council general of the inquisition should also not have been created, because the 
said council was necessarily staffed by the same individuals who were mistrusted by 
the people and it is prevented by the same difficulty which I described above, that is 
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to say, the difficulty regarding the necessary costs and expenses being met from the 
wealth of the New Christians. 
Paragraph 51 

This kind of inquisition, intended to remove tyranny and extortion, should have 
been granted at your Holiness's pleasure, just as Sixtus 1v? and Innocent v1118° did. In 
fact, one finds that no other Pope has acted in any other way. 
Paragraph 52 

And after Clement vii had been accurately informed about everything mentioned 
above, he suspended the inquisition which he had granted in parts of Portugal. 
Paragraph 53 

In the city of Avignon too, where there were no New Christians and where the 
points raised above therefore did not stand in its way, Clement revoked the inquisition 
which he had previously granted. 
Paragraph 54 

Leo x?! his predecessor, not only revoked the inquisition in Spain but deprived the 
inquisitors of their offices in perpetuity because he had personal experience of the fact 
that the inquisitors themselves were abusing the Christian religion more than those 
they investigated. 
Paragraph 55 

And over and above all of the aforesaid, it should be considered nothing less than 
an injustice, and one that ought not have been heard of by human ears, that the King 
should have deprived the said New Christians of the liberty with which, by God's will 
they were born by making a law prohibiting them from leaving the kingdom and at the 
same time procuring an inquisition and the influence it had, one which the world has 
never heard of. Let us consider how [such a thing] has been carried out in France, in 
Spain, in England and in other parts of the world: never will there be found such great 
violence, especially not violence done under pretence of religious devotion. And if 
this slavery has not been imposed upon others, still less ought it to have been imposed 
on these people who were, in some measure, promised their liberty in an agreement. 
Paragraph 56 

Holy Father, I have said several things in this [letter] as a result of which I think, 
(and not only I, but all good people), that an inquisition should not be granted against 
this unfortunate people and now that it has been granted, it ought to have been and 
should be revoked in its entirety. Because, if Your Holiness were willing to accede to 
the pleading of this people, as is to be hoped from so great a Vicar of Christ, the said 
people will give endless thanks first of all to God and afterwards to Your Holiness and 


79 Pope, 1471-1484. 
8o Pope, 1484-1492. 
81 Pope, 1513-1521. 
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will pray to God ever after for your well-being and that of the Holy Apostolic See. But 
if - and I cannot believe this at all — Your Holiness rejects the people's prayers and 
tears, and is unwilling to make provision with respect to what has been entrusted [to 
you], as [people] expect from the office of the Vicar of Christ, then first we declare 
before God and secondly before Your Holiness--and will declare with clear, raised voic- 
es and lamentations in the whole wide world that since we do not find a place to be 
received among all Christ's [people], and [since] we are suffering persecution of souls, 
life, honour, reputation, and our blood, (which is made manifest in our children), we 
shall undertake what the Christian religion denies us--to obtain deliverance by means 
of Jewish treachery. And we shall do what perhaps none of us had contemplated doing 
had this kind of violence and injustice ceased--that is, returning to the Hebrew sect 
and abandoning the Christian faith to which, (as is well known), we were made to join, 
not of our own free will, but under very strong compulsion. But we shall give an accu- 
rate account of this as far as we are concerned, and our strength of feeling, when [a 
revocation] is granted to us, provided Your Holiness also grants it to us in the presence 
of, and with the agreement of, the most reverend Lord Protector and the King's envoys. 
Once we have abandoned our own native land — which, however, is a hard thing to do — 
we shall betake ourselves physically to kinder places, hoping that whatever happens, 
Almighty God will allow some other people [to give] a more accurate account of these 
things than He will allow me [to give], etc. 


Translated by Timothy Owens 
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CHAPTER 8 


Wandering Lives 


Eastern Christian Pilgrims, Alms-Collectors and “Refugees” in Early 
Modern Rome 


Cesare Santus 


1 Introduction 


By the dawn of the early modern period, Rome had hosted great numbers of 
foreigners, transient visitors and permanent immigrants for centuries. Centre 
of a world religion, endowed with apostolic relics that attracted pilgrims from 
across the world, and home to an international court composed of people from 
different backgrounds, it was a setting characterized by strong social mobility. 
Newcomers were integrated within its religious associations and guilds, aided 
by a network of national confraternities that reflected the broader European 
context. These characteristics have made Rome a unique setting for the study 
of human mobility and migration, and more generally for social and labor his- 
tory.! However, previous scholarship has largely been limited to an Italian or 
at best European scale. Historians interested in the study of the confessional 
control exerted by the Catholic Church on religious minorities and ‘heretical’ 
foreigners have mainly considered Protestant travelers, merchants and diplo- 
mats, to whom Iberian refugees of Jewish or Islamic origin have only recently 
been added. Nonetheless, starting from the end of the 16th century, an increas- 
ing number of people from the Balkans and especially the Near East also ex- 
perienced the Eternal City in person.? This chapter will reconstruct the lives of 


1 In 1581 Montaigne defined Rome as “la plus commune ville du monde, & où l'etrangeté & 
differance de nation se considere le moins; car de sa nature c'est une ville rappiecée d'étran- 
giers; chacun y est come chés soi": Journal du voyage de Michel de Montaigne en Italie, vol. 2 
(Rome: 1774), 198. The bibliography on foreigners in Rome is immense. For a short but good 
introduction, see Irene Fosi, “The Plural City: Urban Spaces and Foreign Communities,” in A 
Companion to Early Modern Rome, eds. Pamela M. Jones, Barbara Wisch, and Simon Ditch- 
field (Leiden: 2019), 169—183. I would like to thank Sebouh Aslanian, Aurélien Girard, Mathieu 
Grenet, Bernard Heyberger, Giovanni Pizzorusso, and Laurent Tatarenko for having helpfully 
discussed previous versions of this text with me. 

2 Irene Fosi, Inquisition, Conversion, and Foreigners in Baroque Rome (Leiden: 2020); James 
Nelson Novoa, Being the Nação in the Eternal City: New Christian Lives in Sixteenth-Century 
Rome (Peterborough: 2014); Bruno Pomara, Rifugiati. I moriscos e l'italia (Florence: 2017), 
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these Eastern Christians in Rome, and pose new questions about them, based 
largely on recently identified data in the archives of the Roman Inquisition. 
After the Council of Trent, traditional Roman universalism evolved in a mis- 
sionary direction, looking particularly to Eastern Christians, considered ‘schis- 
matics and heretics’ who should be brought back into the fold. In 1577, Pope 
Gregory XIII financed the construction of a Greek College in Via del Babuino, 
intended for the training of priests of the Byzantine rite, while few years later, 
in 1584, he founded a Maronite College with the aim of improving the cultur- 
al formation of the Lebanese clergy, the only Eastern community entirely in 
communion with Rome. Particularly important was the establishment in 1627 
of the Urban College, conceived as a seminary for the formation of the indige- 
nous clergy under the new institution in charge of supervising the work of the 
missionaries, the Congregation of Propaganda Fide.? The new missionary wave 
sponsored by Propaganda Fide and the diffusion of European trade posts and 
consulates in the Eastern Mediterranean spread the Catholic faith within the 
Ottoman Empire, over time fueling the desire of individuals and communities 
to reach Rome and to profit from its spiritual, economic and political resourc- 
es. These people could be travelers and diplomatic envoys, whose first-person 
travelogues were registered in manuscripts and colophons, or merchants op- 
erating between the Near East and the peninsular port cities. More often than 
not, they presented themselves as refugees fleeing religious persecution, or as 
simple pilgrims, determined to reach the See of St. Peter for devotional pur- 
poses, to obtain special ecclesiastical dispensations, or to seek alms and ma- 
terial assistance from the papal curia. Some came with the explicit purpose of 
joining the Roman Church; some others, being already Catholic, sought refuge 


particularly 151-195. A general overview with useful bibliographic references is provided by 
Matteo Sanfilippo, "Discovering Migration in the Seventeenth Century: Propaganda Fide, the 
Holy Office, and Foreigners,” in Luke Wadding, the Irish Franciscans, and Global Catholicism, 
ed. Matteo Binasco (New York: 2020), 61-76. 

3 There is a large bibliography on the history of the Greek, Maronite, and Urban Pontifical 
Colleges. Among other contributions, see Zacharias N. Tsirpanlis, To EMyvixó KoMeéyto týs 
Pong xat ot wadytés tov (1576-1700): cuuBoay ory ueAén TS poppwtixýs roitixýç cov Batixavod 
(To Helleniko Kollegio tes Romes kai hoi matheétes tou, 1576-1700: symvole ste melete tes morpho- 
tikes politikes tou Vatikanou [The Greek College in Rome and its Alumni (1576-1700): A Study on 
the Cultural Policy of the Vatican]) (Thessaloniki: 1980); Aurélien Girard, Giovanni Pizzorusso, 
"The Maronite College in Early Modern Rome: Between the Ottoman Empire and the Repub- 
lic of Letters, in Collegial Communities in Exile: Education, migration and Catholicism in early 
modern Europe, ed. Liam Chambers and Thomas O'Connor (Manchester: 2017), 174-197; Gio- 
vanni Pizzorusso, “I satelliti di Propaganda Fide: Il Collegio Urbano e la Tipografia poliglotta. 
Note di ricerca su due istituzioni culturali romane nel XVII secolo,” MEFRIM 16-2 (2004), 
471-498. 
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against the reprisals of fellow countrymen and Ottoman authorities; a few of 
them were simply interested in knowing more about Frangistan (“the land of 
the Franks,” as Europe was called in the Near East). 

In order to welcome and at the same time control all these people, a net- 
work of host institutes was gradually established in Rome, linking together the 
medieval tradition of national hospices for foreigners with the new needs of 
Eastern Catholicism. Ethiopian monks and pilgrims were received from the 
end of the 15th century at the hospice of Santo Stefano dei Mori, located be- 
hind the Vatican basilica, while since 1566 Armenians passing through Rome 
or fleeing the Ottoman sectarian violence could be accommodated in the hos- 
pice and church of Santa Maria Egiziaca, close to the Tiberine Island. The hos- 
pice of Santi Sergio e Bacco, in Piazza della Madonna dei Monti, was entrusted 
in 1639 to the Ruthenian Basilian monks; a Syriac hospice was established in 
1697 at the church of Sant’ Efrem (or Madonna della Sanità). The 18th centu- 
ry saw the crisis of some of these hospices (such as the Syriac one, closed in 
1748) and the transformation of others, but it was also a privileged moment for 
the foundation of other religious institutes, linked to the new monastic orders 
born within the Eastern Catholic Churches, which needed a representative in 
the curia and often acted as local agents of the Eastern Patriarchs in commun- 
ion with Rome.5 

Although individual clerical colleges of the city have been investigated by 
many scholars, we still lack an overall comprehensive study of the various in- 
stitutions that hosted Eastern Christian visitors and pilgrims during their stay 
in Rome. Many fundamental questions therefore remain unanswered. How 
many Eastern Christians traveled to Rome? Did they travel as individuals or 


4 Cesare Santus, “L'accoglienza e il controllo dei pellegrini orientali a Roma: L'ospizio armeno 
di Santa Maria Egiziaca (XVI-XVII sec.)," Mélanges de l'École francaise de Rome — Moyen Age, 
131, no. 2 (2019), 447—459; Laurent Tatarenko, "I ruteni a Roma: I monaci brasiliani della chiesa 
dei Santi Sergio e Bacco (secoli XVII-XVIII), in Chiese e nationes a Roma: Dalla Scandinavia 
ai Balcani. Secoli XV-XVIII, eds. Antal Molnar, Giovanni Pizzorusso, and Matteo Sanfilippo 
(Rome: 2017), 175-191; on the hospitality toward Ethiopian monks in Rome, see the essays in 
the present volume by Olivia Adankpo-Labadie and Sam Kennerley; for the Syriac hospice, 
see below. 

5 AMaronite hospice (not to be confused with the Maronite College) was established in 1707 at 
the church of Santi Marcellino e Pietro, close to the Lateran, and housed Antonin monks from 
Mount Lebanon; in 1734, the Melkite monastic congregation of Shuwayr obtained the church 
of Santa Maria in Domnica. Over the following decades, other Eastern religious congrega- 
tions were granted a number of houses in which their members were hosted during visits to 
Rome: see Cesare Santus, "Rome, avant-poste de la France en Orient: Les chrétiens orientaux 
dans la Ville Éternelle et la Congrégation de la Propagande pendant l'occupation napoléoni- 
enne (1808-1814), Annales Historiques de la Révolution francaise 401, no. 3 (2020), 185-157. 
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in groups? Did they follow patterns of chain migration? How long was their 
average stay in Rome? While there, did they attend the liturgy of their ‘national 
churches' or rather the territorial parishes of their neighborhood? Did they try 
to remain faithful to their Eastern rite or did they adopt the Latin tradition, 
in order to ease their inclusion in the new society? How many of those who 
sought permanent employment at the Roman curia were successful? Did this 
happen thanks to their personal skills, or rather the protection of some pow- 
erful Roman prelate? 

The absence of detailed primary sources has traditionally made it difficult to 
answer these questions. Scholars have nevertheless collected and interpreted 
the scarce extant documentation, following the biographical paths of wandering 
priests, alms-collectors and aspiring teachers of Oriental languages. By unsystem- 
atically searching the archives of the Congregation of Propaganda Fide, for in- 
stance, Bernard Heyberger succeeded in finding traces of 114 Eastern Christians 
present in Rome during the period 1644-1779, along with 64 others scattered 
throughout Catholic Western Europe; these were mainly Arabic-speaking Chris- 
tians from the Bilad al-Sham (Syria, Lebanon, Palestine). Although the sample 
was small and collected “in an empirical way” Heyberger assessed the fragmen- 
tary evidence in a masterly essay that dealt for the first time with the issue of East- 
ern Christian mobility and reception in Rome on a broader scale. Nevertheless, 
numbers of identifiable individuals remained small. In light of this, reflecting 
more broadly on the issue of Eastern Christian circulation in early modern Eu- 
rope, John-Paul Ghobrial remarked that: 


there is still little to suggest that the movement of Eastern Christians 
approaches anything like the sort of mass migration that scholars have 
identified for other groups of religious refugees in this period. Even if we 
were being generous, we might hazard an estimate of, say, only 1,000 or 
2,000 separate individuals that can be identified in specific documents 
over the course of the sixteenth to the eighteenth centuries. 


6 Bernard Heyberger, "Chrétiens orientaux dans l'Europe catholique (XVII*-XVIII* siécles)," 
in Hommes de l'entre-deux: Parcours individuels et portraits de groupes sur la frontiére de 
la Méditerranée (XVI--XX* siècle), eds. Bernard Heyberger, Chantal Verdeil (Paris: 2009), 
61-94. Heyberger has recently devoted a new article to the topic: "Migration of the Mid- 
dle Eastern Christians and European Protection: A Long History' in Middle Eastern 
Christians and Europe: Historical Legacies and Present Challenges, ed. Andreas Schmoller 
(Vienna: 2018), 23-42. 

7 John-Paul Ghobrial, "Migration from Within and Without: In the Footsteps of Eastern 
Christians in the Early Modern World," Transactions of the Royal Historical Society 27 
(2017), 153-173: 161. As Ghobrial himself acknowledges: “for all that a quantitative histo- 
ry of circulation promises to offer, the truth is that we simply do not know how many 
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These figures must now be called into question. 

The discovery of an exceptional source leads us to affirm that between the 
end of the 16th and the beginning of the 19th centuries several thousand Eastern 
Christians visited Rome, implying that their overall movement in early modern 
Europe was much more significant than previously thought. In the following pag- 
es, I will describe this documentation and the data that can be obtained from 
it, presenting the first results of an ongoing investigation. I will then address a 
key issue related to Eastern Christian mobility, that is, the different reasons for 
leaving one's own native country and coming to Rome. Finally, I will tackle two 
further questions, namely: what strategies did these visitors employ to ease their 
reception and possibly transform their temporary stay into a permanent one? 
And how did the Catholic authorities manage to monitor these individuals, who 
were characterized by an ambiguous confessional identity and whose conversion 
was always viewed with suspicion? In addressing these questions, I will focus par- 
ticularly on the Greek and Armenian cases. 


2 Professions of Faith: An Exceptional Source for the Study of Eastern 
Christians in Rome 


To shed new light on this subject, we must turn to previously unknown or ne- 
glected documentary sources. The most important for our inquiry are those 
preserved in the archives of the Congregation for the Doctrine of the Faith, 
direct heir to the Roman Inquisition. In the post-Tridentine age the Holy See 
paid special attention to the confessional status of those residing in its do- 
mains. This was especially true in cases where religious identity was deemed 
ambiguous, such as that of Eastern Christians. Nonetheless, while inquisitorial 
control over Lutheran and Calvinist foreigners and converts from Islam and 
Judaism has been thoroughly examined by many scholars, no studies of this 
kind have examined the other representatives of “Christian otherness”: East- 
ern Christians from an Orthodox background.8 From this point of view, very 


Eastern Christians migrated to early modern Europe, at least not yet” (ibid.). For religious- 
ly motivated migration in early modern Europe, see Nicholas Terpstra, Religious Refugees 
in the Early Modern World: An Alternative History of the Reformation (Cambridge: 2015), 
and Cornel Zwierlein and Vincenzo Lavenia (eds.), Fruits of Migration: Heterodox Italian 
Migrants and Central European Culture 1550-1620 (Leiden: 2018). 

8 Fosi, Inquisition, Conversion, and Foreigners; Peter Schmidt, “L'inquisizione e gli stranieri,” 
in L'inquisizione e gli storici: Un cantiere aperto (Rome: 2000), 365-372; Kim Siebenhüner, 
“Conversion, Mobility and the Roman Inquisition in Italy around 1600,” Past & Present, 
200 (2008), 5-36; Marina Caffiero, “Schiavitù, conversioni e apostasie di musulmani tra 


242 SANTUS 


few researchers have afforded these archival collections serious consideration, 
preferring to rely on better known collections, especially the archives of the 
Congregation of Propaganda Fide, the institution supervising missionary ac- 
tivity toward Eastern Christians. Yet as this chapter demonstrates, the records 
of the Roman Inquisition are extremely rich and shed considerable light on the 
forms of control exercised by the Holy Office over Eastern Christianity, both in 
judicial and doctrinal terms.? 

During their stay in the city, pilgrims and travelers were hosted in the hos- 
pices attached to their national churches or, if that space was reserved for 
members of religious orders, took shelter in the public hospitals and chari- 
table institutions of Rome, like the well-known Trinità dei Pellegrini, or even 
in private houses and inns.!° Those visitors who wanted to join the Catholic 
Church might also be received in the conversionary institutes of Rome, along 
with Protestants, Jews and Muslims.! In order to be welcomed and see their 
demands met, an increasing number of Eastern Christians confessed the 
Catholic faith before the Roman Inquisition. This practice seems to have con- 
cerned not only visitors who presented themselves as 'schismatics' willing to 
be absolved from censures and be reconciled, but also Uniate Catholics who 
had already converted in their country of origin.'? 

From the 1650s onwards, a more centralized approach seems to have been 
put in place. Armenian pilgrims, who in the past would profess their Catholic 


Inquisizione e Casa dei catecumeni,' Dimensioni e problemi della ricerca storica, 2 (2013), 
81-106; and Serena Di Nepi's chapter in this volume. 

9 For a discussion of this topic and a review of the sources, see Cesare Santus, Trasgressioni 
necessarie: Communicatio in sacris, coesistenza e conflitti tra le comunità cristiane orientali 
(Levante e Impero ottomano, XVII-XVIII secolo) (Rome: 2019). 

10 While the Armenian hospice sheltered a considerable number of lay pilgrims, the other 
Eastern Christian ‘hospices’ in Rome were more like religious houses or monasteries 
and welcomed simple pilgrims only occasionally. On the Trinità, see Matthew Coneys 
Wainwright's chapter in this volume; a pilgrim from Kiev has left a travelogue in which 
he carefully describes his reception at the hospital in 1724: Vassili Grigorovitch-Barski, 
Pérégrinations (1723-1747), trans. Myriam Odaysky (Geneva: 2019), pp. 86-90. A general 
overview on the hospitals of Rome is provided by Anna Esposito, " 'Charitable Assistance 
between Lay Foundations and Pontifical Initiatives,’ in A Companion to Early Modern 
Rome, 199-213. 

11 This especially concerns the Ospizio dei Convertendi (see below) and the Collegio dei 
Neofiti, where several Eastern Christian pupils enrolled at the end of the 16th cen- 
tury: Giorgio Levi Della Vida, Ricerche sulla formazione del più antico fondo dei manoscritti 
orientali della Biblioteca vaticana (Rome: 1939), 406, ad indicem. 

12 This applies particularly to those Catholic clergymen who had been ordained by Eastern 
bishops not in explicit communion with Rome and thus needed to be dispensed from 
canonical irregularity. 
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faith mainly before the confessors of their hospice, were now asked to be per- 
sonally present in the palace of the Holy Office.!8 In 1655, the Roman Inquisi- 
tion started to systematically record the professions of faith of Eastern Chris- 
tians in a separate and specific way: over time, they filled five registers, which 
are now preserved in the Archive of the Congregation for the Doctrine of the 
Faith.4 

The first volume, marked “P4-e” and entitled “Professiones Fidei annorum 
1655 ad 1714. Pro Armenis. Jo. Lupus S. Rom. [Inq.] Notarius," actually extends 
only to 4 December 1673 and concerns not only Armenians but also other East- 
ern Christians. The second, marked “RR3-d,” begins on 1 September 1675 and 
ends on n April 1710; the third, marked “RR3-a,” resumes on 8 March 1715 and 
ends on Christmas Eve, 1732; the fourth, marked “RR3-b,” covers the period be- 
tween 9 March 1733 and 23 December 1750; and finally the last volume, “RR3-c,” 
begins on 20 January 1751 and lists the last profession on 11 April 1807.5 As is 
evident, apart from a few short gaps (for example a five-year period between 
April 1710 and March 1715), we have an almost complete series spanning be- 
tween the mid-17th and early 19th centuries.!6 


13 Santus, “L'accoglienza e il controllo, 452-53. For the new politics of conversion put 
in place by Alexander vu, linking hospitality and persuasion to conversion, see Fosi, 
Conversion, Inquisition and Foreigners, 150-178, and her chapter in this volume. 

14 The precise genesis of these registers is still to be clarified. According to a not always 
reliable source, 1655 was also the year of a decree sanctioning the necessity of absolv- 
ing Eastern Christians from the excommunication in which they had incurred for 
their schism and errors: Francesco Albizzi, De inconstantia in iure admittenda, vel non 
(Amsterdam: 1683), ch. x, $ 24. To my knowledge, only three scholars have mentioned the 
existence of the registers in the past, albeit in a rather cursory way: see Silvano Giordano, 
"La Professio Ortodoxae Fidei ab Orientalibus facienda elaborata da Urbano VIII," in 
Confessional Identities in Central-Oriental Europe in the 17th-21th centuries, eds. N. Bocsan 
et al. (Cluj: 2009), 95-11; Aurélien Girard, “Comment reconnaître un chrétien d'Orient 
vraiment catholique? Élaboration et usages de la profession de foi pour les Orientaux à 
Rome (XVI°-XVIII* siécles),” in L'Union à l'épreuve du formulaire: Professions de foi entre 
Églises d'Orient et d'Occident (XIII*-XVIII* siècle), eds. Marie-Hélène Blanchet and Frédéric 
Gabriel (Leuven: 2016), 235-258; Laurent Tatarenko, "I ruteni a Roma," 187. 

15 The current archival reference code does not respect chronological order; traces of the 
original reference system are visible on the spine of some volumes. 

16 In the period before 1655, the professions were normally recorded along with other 
notarial deeds and sentences; even after this date, one might happen to find in other 
volumes some professions not included in these registers. For example, see Archivio della 
Congregazione per la Dottrina della Fede (hereafter ACDF), Sanctum Officium (SO), Stanza 
Storica (St. St.), RR3-e, f. 79r-8ov (some few individuals from the missing years 1710-1714) 
and QQz2-i (in this volume the profession of faith of the metropolitan of Ischanion Simon 
is recorded, among others, while in P4-e only his signature at the bottom of a printed 
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These five volumes of various lengths and dimensions were compiled over 
time by different scribes, but always following a similar structure.!” At the be- 
ginning of each volume there is an index of names, divided in alphabetical 
order by means of lateral tabs; knowing a baptismal name, it is therefore pos- 
sible to find the corresponding entry listing the profession of faith (the index, 
however, is often incomplete). The following pages contain professions of faith 
in chronological order, as they were recorded by the notary of the Holy Of- 
fice according to a fairly consistent formula. The first words always mention 
the name of the individual(s) who appeared *personally and spontaneously" 
before the Commissioner of the Inquisition, stating their age, their place of 
origin and sometimes their status, especially if they were churchmen.!? Then 
the notary recorded the uttering of the profession of faith, specifying which 
formula had been used, since the standard Latin text had been translated and 
printed in many different languages (Syriac, Greek, Armenian, Arabic, Church 
Slavonic, etc.).'? Those not yet in full communion with the Church must also 
be absolved from their “schism and errors,” and the notary often listed the date 
of the formal decree by which the Congregation had admitted them to the pro- 
fession and absolution, usually a few days before and upon presentation of a 
plea from their part.?? Finally, the entry (or return) of the penitent into the 
arms of the true Church was confirmed by two witnesses, with an interpreter 
when necessary, who had the task of translating, explaining and confirming 
the correct formula during the confession of faith. If the new Catholic knew 
how to write, he then signed in his own language or in Italian; otherwise he 
would simply draw a cross. The interpreter also countersigned at the bottom 
of the text. Room was left in the margin alongside the entry for later additions 
and remarks, for example to note that the person requested a record of his or 


formula remains). For the sake of consistency, in the corpus analyzed below I have taken 
into consideration only the professions duly recorded in the above mentioned registers. 

17 The smallest measures 17 x 12 x 10 cm, the largest 31 x 22 x 4 cm; the volumes contain 
between 200 and 300 folios, except P4-e, which is shorter and lacks some final folios. 

18 We have evidence that Eastern prelates of a certain rank (patriarchs, archbishops, etc.) 
in some cases did not take the profession at the Holy Office but rather at the private resi- 
dence of a cardinal. 

19 Very often the notary specifies that the profession took place iuxta formam graecis unitis 
[or: schismaticis] praescriptam: it is not clear whether this is just a stylistic difference or 
whether it implies that different formulas were employed for Catholics and schismatics. 
The standard text of the profession of faith had been established under the pontificate 
of Urban vit; on the preparation and publication of the different formulas, see Girard, 
"Comment reconnaitre un chrétien d'Orient.” 

20 See the petitions contained in other series of the Archives such as QQ2 or RR2-e, which 
can be further compared with the annual volumes of Decreta. 
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her profession (habuit duplicatum, habuit fidem) or a certificate of Catholicity 
(the so-called litterae testimoniales). 

Even at first sight, these volumes represent a goldmine of information for 
the historian, since they include the biographical details and often the per- 
sonal signature of at least 3,000 individuals over a period of 150 years. With 
some caution, they can be used to obtain a large set of data about their annual 
number, the peak periods for their arrival, and the places in the Levant from 
where the majority of them departed. This documentation is the backbone of 
a prosopographical database that I am currently building by cross-referencing 
the data of the professions of faith with those preserved in other series of the 
same archive (Decreta, Extensorum, Dubia circa sacramenta, ritual issues) and 
in other Roman collections (Propaganda Fide, archives of the colleges and hos- 
pices). Data comparison occasionally allows us to fill in gaps in the inquisitori- 
al documentation. For example, we know that some 1,900 Armenian pilgrims 
were said to have stayed in the hospice of Santa Maria Egiziaca between the 
year of its foundation and 1659, i.e. the period prior to the Holy Office regis- 
ters.?! The archives of the hospice, today preserved at the Pontifical Armenian 
College of Rome and still awaiting a proper inventory, in some cases provide 
their names and dates of arrival or departure.?2 

Although this project is at an early stage and transcription of the professions 
of faith is still in progress, it is already possible to reflect on some data based 
on a partial but significant sample. In the first fifty years recorded (1655-1705, 
1674 is lacking), 695 professions of faith are listed. The Armenians represent 
the largest group by far (454 professions, 65 per cent of the total), followed 
by Orthodox Christians of Greek and Slavic language (26 per cent), faithful 
of the Syriac tradition (3 per cent), and a small number of Melkites (Arabic- 
speaking Orthodox), Wallachians, and people of ambiguous origin. Surprising- 
ly, the notary also included in the registers the professions of 27 individuals in 
no way related to the Eastern Churches, but who in the eyes of the Inquisitor 


21 Archivio di Propaganda Fide (APF), Scritture riferite nei Congressi (sc), Ospizio degli 
Armeni, 1, fol. 10v. 

22 See the register of Armenians who died in Rome between 1605 and 1609 or the list of 
departures and arrivals in the hospice during the years 1617-1625: Archivio del Pontificio 
Collegio Armeno (APCA), Santa Maria Egiziaca (SME), box 1530—1799, loose papers; ibid., 
vol. x11: “In questo libro scrivono li Armeni che vengono giornal[men]te in Roma, et si 
partono..." The archive is not normally open for consultation and it lacks a proper cata- 
logue. Thanks to the kindness of the rector, Father Nareg Naamo, I was allowed to survey 
the surviving material relating to Santa Maria Egiziaca: see Cesare Santus, “L'accoglienza e 
il controllo dei pellegrini orientali." Quotations from the volumes reflect my personal and 
provisional cataloging of the material. 
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represented another Christian heresy: Protestantism. It is not easy to under- 
stand why these Calvinists and, above all, Anabaptists from northern Europe 
were included in registers specifically designed for Easterners. A possible ex- 
planation points to the Roman institution that had welcomed them and sent 
them to the Holy Office for their profession of faith: the Ospizio dei Convertendi 
in the rione Borgo. Although this hospice had been established in 1673 essen- 
tially for the reception and catechesis of Lutheran and Calvinists, browsing 
through its records one can occasionally find some traces of Eastern Christians 
too: they had been probably sent there by the confessors of the nearby basilica 
of Saint Peter's and in some cases they passed through the Convertendi before 
ending up in the other institutions especially dedicated to them.?? 

The surprisingly high number of Armenians is probably influenced by the 
conditions of Roman hospitality. As we shall see, the Armenian hospice was 
the best functioning, the most receptive and also the most solicitous in the 
control of the orthodoxy of its guests, explicitly requesting that they make 
their profession of faith before the Holy Office. As for the Maronites, whose 
contacts with Rome are well known, a possible explanation for their complete 
absence from the Inquisitorial registers lies perhaps in their status as the East- 
ern Catholic nation par excellence; Copts and Abyssinians (Ethiopians) ap- 
pear in the registers only in the 18th century, when the Melkite component 
also increases.?4 

It is reasonable to question the appropriateness of such a classification: it 
is based on the definition attributed to every individual by the sources and 
we know very well that early modern labels can be ambiguous and mislead- 
ing. The term graecus, for example, covered a variety of meanings much wider 


23 For example, out of a sample of around 1900 guests received in the hospice between 1673 
and 1700, there are four “Greeks,” three guests from Russia, an “Ethiopian,” an “Armenian,” 
a convert originally “from Aleppo” and some other people from the Balkans; the Ethiopian 
was placed in Santo Stefano dei Mori and one of the Greeks in the Greek College: Bruno 
Neveu, “Tricentenaire de la fondation à Rome de T'Ospizio de’ Convertendi' (1673): Ses 
hôtes francais au XVIIe siècle,” Rivista di Storia della Chiesa in Italia, 17, no. 2 (1973), 361- 
403: 381; Sergio Pagano, "L'Ospizio dei Convertendi di Roma fra carisma missionario e 
regolamentazione ecclesiastica (1671-1700),” Ricerche per la storia religiosa di Roma 10 
(1998), 313-390: 325-329, 352-353; Ricarda Matheus, Konversionen in Rom in der Frühen 
Neuzeit: Das Ospizio dei Convertendi 1673-1750 (Berlin: 2012), 102, 181-182. Almost all the 
Calvinists and Anabaptists present in the inquisitorial registers are equally to be found in 
the records of the Ospizio dei Convertendi. 

24 The best-known presence of Maronites in Rome concerns the students of the Maronite 
College, who made their profession within the College and not before the Holy Office. 
However, the circulation of other lay and religious individuals from Lebanon and Syria is 
well attested: see Heyberger, "Chrétiens orientaux dans l'Europe catholique." 
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than the current usage of “Greek.” It was attributed to all those who followed 
the “Greek rite” (i.e. the Byzantine rite), often regardless of their linguistic or 
ethnic affiliation. In this way, Arabic-speaking Melkites, Albanians, Serbs and 
other Slavs could also be considered “Greeks.”25 But even this more general 
ritual differentiation might not be correct, given the difficulties of linguistic 
communication and the possible ignorance of ecclesiastical notaries. The 
most precise and reliable information on the ethno-confessional origin of the 
individuals in question can be obtained, where possible, from their own words. 
Let us consider the case of a certain Solomon, son of Michael, originally from 
the city of Cairo, described as “a Copt by nation” (natione coptus). If we had no 
other evidence we would have to trust this confessional classification (made 
plausible by correspondence with his geographical origin), but at the foot of 
his profession of faith we can read his own signature, written in Armenian.?6 

The task of identifying visitors' places of origin is also difficult, due to the 
corruption of toponyms pronounced in the original language and written 
down in a Latinized form. However, Armenian pilgrims came mostly from the 
Caucasian plateau (in particular from the region of Nakhchivan, historically 
influenced by Catholic propaganda), from Persia (many from New Julfa, the 
Armenian suburb of Isfahan) and from the Eastern vilayets (provinces) of the 
Ottoman Empire, as well as from Constantinople, at the time the city with 
the largest Armenian population in the world. The majority of Slavic-speaking 
visitors were “Ruthenians” from Podolia and the regions around Lviv and Kiev, 
subjects of the Polish-Lithuanian Commonwealth; Syrians came from the Tur 
Abdin (a mountainous region today in southeastern Turkey) as well as from 
Aleppo and Damascus. As for the Greeks, it is not surprising to see that the 
majority of the professions concern people coming from places where for cen- 
turies there had been a deeply rooted Latin minority (the Aegean archipelago) 
or that had been subjected, at different times, to the control of the Republic of 
Venice (the Ionian Islands, Crete and the Peloponnese).?" 

Asfor the Eastern Christians settled in the ports of the Italian peninsula (es- 
pecially Venice, Ancona, Livorno or Naples), often they had already professed 
the Catholic faith in the presence of the local Catholic clergy. For example, as 
early as 1622 the archbishop of Naples had obtained the faculty to receive the 


25 Cesare Santus, “Tra la chiesa di Sant'Atanasio e il Sant'Uffizio: Note sulla presenza greca a 
Roma in età moderna,” in Chiese e nationes a Roma, 193-223. 

26 | ACDF,SO, St. St., RR3-a, fol. 75v (23 October 1722). 

27 Fora detailed historical map of the places of origin, see Cesare Santus and Patrick Pentsch, 
"Lieux d'origine des chrétiens orientaux à Rome selon les registres du Saint-Office, 1655- 
1705,’ in Atlas des migrations (Actes Sud, forthcoming), 10:3. 
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professions of Greek priests and enable them to celebrate, provided they were 
of Catholic sentiment.?? In the central archive of the Holy Office there is a copy 
of the professions of faith collected in Livorno by the missionary entrusted 
with pastoral care of local Armenians. Comparing the entries of the Livorno 
and Rome registers, we notice some instances of individuals who professed the 
Catholic faith in both cities, in quick succession or even many years later. For 
example, Melik‘, son of Velat (or Valet), was present in Livorno on 8 May 1685 
and reappeared in Rome the following June, while 24 years elapse between the 
two professions of Melk‘on, son of Sarkis, from Erzurum.?? 

Focusing on the demographic characteristics of the sample allows us to 
draw some comparisons with Italian and European pilgrims who visited Rome 
in the same period, well known thanks to the archives of hospitals and con- 
fraternities. The almost 700 individuals who appear in the period 1655-1705 
are representative of all ages, from children of nine years to elderly men of 85, 
but the age that appears most frequently is 30, while the average person was 
around 35 years old. This conforms with the typical profile of the European 
pilgrim, a male under the age of 40. Female pilgrims were few and they mostly 
accompanied their husbands: according to the archives of the Ospedale del- 
la Santissima Trinità, they represented only 20 per cent of solitary pilgrims, 
and much lower percentages were recorded in some national hospices.?? In 
the case of Eastern Christians, over the 50 years considered we count only six 
women, but contrary to the overall trend their numbers seem to increase with 
the passage of time, especially in the second half of the 18th century?! 


28  ACDF,SO, St. St., QQ2-i, fasc. 4: "Archiepiscopo Neapolis conceditur facultas admittendi 
ad Fidei Professionem Sacerdotes Graecos ab Oriente advenientes, et cum eis dispen- 
sandi, ut in Ordinibus ministrent, dummodo Graecorum erroribus non adhaeserint” On 
the Greeks in the Kingdom of Naples, see Angela Falcetta, Ortodossi nel Mediterraneo cat- 
tolico: Frontiere, reti, comunità nel Regno di Napoli (1700-1821) (Rome: 2016), which also 
discusses the Italo-Greek and Italo-Albanian communities of southern Italy. Despite their 
link with the Greek College and the monastery of S. Basilio in Rome, only a few indi- 
viduals from these communities appear in the inquisitorial registers during the period 
considered. 

29  ACDF, SO, St. St, QQ3-a, fasc. vIr, fols. 570r-599v: De fidei professione ab Armenis Liburni 
degentibus emittenda iuxta decretum anni 1671. The professions of Melik' and Melk'on in 
Livorno are at fols. 581r-v; their Roman professions are recorded in RR3-d, fol. 67v (1June 
1685) and fol. 215v (6 November 1709). In the latter case, it may be a homonym. 

3o Dominique Julia, “L'accoglienza dei pellegrini a Roma," in Storia d'Italia. Annali, vol. 
16: Roma, la città del papa (Turin: 2000), 823-861: 839-841. 

31 Starting from 1740, for example, a dozen professions of faith were signed by Greek women 
traveling alone. More detailed and complete statistics on the Greeks in Rome can be 
found in Santus, "Tra la chiesa di Sant'Atanasio e il Sant'Uffizio.” 
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Another distinction between the behavior of Eastern Christian and Europe- 
an pilgrims is the frequency and seasonal flow of their visits. For example, the 
statistics of the Ospedale della Trinità show that the greatest influx, especially 
of Italian pilgrims, corresponded with the spring months (April, May and June) 
and therefore the key moments of the liturgical calendar (Easter, Pentecost, 
etc.): entries for these months represent about 40 per cent of the total number 
of pilgrims. The winter months were busy especially during Holy Years, since 
they coincided with the opening and closing ceremonies.?? As far as Eastern 
Christians are concerned, however, the opposite seems to have been true: most 
professions were usually recorded between November and January, while at- 
tendance at the Jubilee of 1675 was at its height in October, and in 1700 in July. 

Numbers of European pilgrims peaked in 1625 and then steadily declined 
throughout the century. Again, Eastern Christians followed an opposite 
trend: for obvious reasons, linked to the progressive spread of Catholicism in 
the East (promoted from the 1620s with the foundation of the Congregation 
of Propaganda Fide), the number of Eastern Catholics began to assume signif- 
icant proportions only from the second half of the 17th century. If we expand 
the data considered and include the first two decades of the 18th century, an 
increase in the number of professions of faith in Rome becomes clearly visible, 
especially for the Armenians. In the first thirty years fully recorded on the reg- 
isters, an average of only a dozen people per year signed their profession, but in 
the next thirty this number almost doubles (Table 8.1).83 It is noteworthy that 
the peak of professions of faith of the first decades of the 18th century finds a 
correspondence in the entrances to the Ospizio dei Convertendi, and from this 
point of view it would be interesting to compare the data relating to Protes- 
tants and Eastern Christians.?* It should also be pointed out that while in the 
17th century the majority of the professions concerned individuals identified 
as ‘schismatics, in the following century we find an increasing number of pil- 
grims who were already Catholics. 

It is necessary, however, to handle the figures relating to the professions 
of faith with caution. These sources are of a different nature to the hospice 


32 Julia, ‘L'accoglienza dei pellegrini” 833-837; Paolo Cozzo, “‘Pel comodo dei pellegrini 
divoti': Riflessioni sull'accoglienza religiosa a Roma in età moderna,’ in L'accoglienza reli- 
giosa tra tardo antico ed età moderna: Luoghi, architetture, percorsi, eds. Silvia Beltramo 
and Paolo Cozzo (Rome: 2013), 199. 

33 Inthe period 1655-1685 the average number of professions is 11.7 per year; for 1686-1719 
it rises to 23. The years 1674 and 1711-1714 are missing and are therefore not taken into 
account. 

34 Matheus, Konversionen in Rom, 148. See also the remarks in the conclusion on this point. 
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records or Holy Year diaries normally employed to calculate statistics on pil- 
grims in early modern Rome, and the inquisitorial registers, especially at the 
beginning, may not have been exhaustive.35 Nonetheless, we may note one last 
interesting difference between the flow of European pilgrims and trends in 
Eastern Christians' professions of faith, i.e. the relevance of Jubilees. While in 
some Holy Years the number of Eastern faithful seems to increase significantly, 
this is not always the case. On the occasion of the 1650 Jubilee, some sources 
report that Armenian visitors exceeded 100, but only five years later, during the 
extraordinary Holy Year called to mark the elevation of Alexander VII, we find 
only eight professions of faith for all Eastern Christians, and no more than nine 
during the Jubilee of 1675. Even admitting that professions of faith were not 
made by all Eastern Christian pilgrims and that some remained unknown to 
the Holy Office, the trend is not consistent: while the Jubilees of 1700 is indeed 
one of the peaks, the years with the greatest number of professions (1671, 1682, 
1686, 1703 ...) are 'normal' ones. Therefore, we must conclude that the influx 
of Eastern visitors to Rome was governed by various and different dynamics, 
more complex than simple pilgrimage. It is time to examine the reasons for 
this mobility in greater detail. 


3 Reasons for Mobility: Diplomatic Envoys, Pilgrims, Confessional 
Refugees and Alms-Collectors 


At the beginning of February 1588, in Rome, the Spanish ambassador to the 
Holy See, Don Enrique de Guzmán, Count of Olivares, was visited by a strange 
person dressed in exotic clothes. He introduced himself as an Armenian mer- 
chant by the name of Alek‘sandr, and claimed to be an envoy of the Georgian 
king, Simon of Kartli, who at the time was engaged in a fierce war against 
the Ottomans and was desperately seeking any possible military alliance. 
Convinced that both the Pope and the King of Spain resided in Rome, reigning 
respectively over the spiritual and temporal domains, Simon had dispatched 
Alek'sandr to the Eternal City, where he was first received by Cardinal Giu- 
lio Antonio Santoro, Grand Inquisitor and protector of the Eastern Christians. 
Santoro arranged to put the envoy and the ambassador in communication, 


35  Inthecase of the Armenians, for example, where I was able to compare the list of profes- 
sions with the documents of the hospice of Santa Maria Egiziaca (though only for some 
years), the majority of individuals coincided; a few of them, however, do not appear in the 
inquisitorial registers, even if they are said to have been absolved by the confessor of the 
hospice. 
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thanks to the linguistic intermediation of another Armenian living in Rome, 
called Sult‘ansah T'oxat'ec'i or, in Italian sources, Marco Antonio Abagaro.?6 

Sult‘ansah himself had arrived in Rome 14 years before, in the context of 
another diplomatic mission, entrusted to his father Abgar by the Armenian 
Catholicos Mik'ayel of Sebastia. This too had concerned the petitioning of Eu- 
ropean sovereigns to liberate Christian subjects of the Grand Turk, but Abgar 
had also taken the opportunity to print some of the very first Armenian books 
in Italy. The memory of this event is still preserved in copies of the Psalter 
he published in Venice in 1565, which include a portrait of Abgar and his son 
surrounded by cardinals, receiving from the Pope the permission to engrave 
the Armenian typographic fonts.” Abgar at some point returned home, but 
Sult‘anSah remained for the rest of his life in Rome, where he pursued a suc- 
cessful career at the service of the Roman curia: first as the papacy's official 
translator regarding Caucasian and Persian matters, and then as director of the 
hospice for Armenian pilgrims.88 

This anecdote exemplifies the type of Eastern Christian mobility that has 
been most studied to date, if we exclude work dedicated to trading diaspo- 
ras: high-ranking individuals, diplomats or men of culture who engaged di- 
rectly with popes and sovereigns, leaving behind them a plurality of sources 
that aid the historian's task.?? Although early modern Rome was indeed a point 
of passage or arrival for many prelates and scholars, some of whom managed 
to settle in the city and make a career in the curial administration, as we will 
see later, we must nevertheless bear in mind that individuals of this kind were 


36 Luis Gil Fernandez and Ilia M. Tabagua, Fuentes para la historia de Georgia en bibliotecas 
y archivos españoles (siglos XV-XVII) (Madrid: 1939), 36-37, 212-222. 

37 Raymond Kévorkian, Catalogue des “incunables” arméniens (1511/1695) ou Chronique de 
l'imprimerie arménienne (Geneva: 1986), 26-27, 153-159; Anna Sirinian, “La presenza 
degli Armeni nella Roma medievale: Prime testimonianze manoscritte ed epigrafiche 
(con un'iscrizione inedita del XVI secolo), Atti della Pontificia Accademia Romana di 
Archeologia, ser. 111, Rendiconti, 86 (2013-2014), 3-42; Gabriella Uluhogian, “Il Salterio di 
Abgar T'oxat'ec'i (a.1565) e l'avvio degli studi armenistici presso la Biblioteca Ambrosiana 
di Milano," in Gabriella Uluhogian, Collectanea Armeniaca, eds. Rosa Bianca Finazzi and 
Anna Sirinian (Rome: 2016), 313-337. 

38 For more detail on the hospice and its functioning, see Santus, “L'accoglienza e il con- 
trollo” I am currently preparing an article on the Abgar family in Rome, based on new 
archival documents. 

39 See for example Christelle Baskins, “Framing Khoja Sefer in the Sala Regia of the Quirinal 
Palace in Rome (1610-1617), Journal of the Society for Armenian Studies 24 (2015), 3-28. 
For a methodological discussion on the study of early modern mobility which explicitly 
takes into consideration Eastern Christians, see now John-Paul Ghobrial, “Moving Stories 
and What They Tell Us: Early Modern Mobility Between Microhistory and Global History,” 
Past & Present 242, Supplement no. 14 (2019), 243-280. 
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few. The vast majority of visitors were low-ranking clergymen or even humble 
laymen, simple pilgrims and desperate individuals looking for material aid or 
relief. Sult'ansah himself left an eloquent testimony of their condition in a let- 
ter he addressed to Catholicos Tadeos 11 in 1583, describing the arrivalin Rome 
of a multitude of Armenians, all in need of something: 


someone cries and complains: “My son has been taken prisoner and I have 
nothing to ransom him.” [...] Someone else [says]: “They owe me money 
but I cannot get it”; someone [says]: “I am poor and helpless”; someone 
[says]: “A robber has taken away all my property”; someone [says] “I have 
lost all my belongings at sea”; someone [says]: “I want to build a church [in 
my country |"; someone [says]: “We do not have the sacred furnishings for 
the church" And many innumerable others. Some who come have been 
forced to leave their faith and ask for lodging; some others, tormented by 
the violence of the infidels, at the end of their flight have taken refuge 
here. I welcome all of them with love and care, I take them in my bos- 
om like a shepherd does with a newly-born lamb, I am a consoler of the 
travelers who have come. But I cannot satisfy their hearts and their needs 
with things or money and send them back. For me itis a great shame and 
disgrace to let many of them go begging from door to door.^? 


This quotation lists many of the reasons used by travelers to justify their coming 
to Rome. The sovereign pontiff was seen, even by non-Catholics, as a protector 
of the Christian faith against the oppression of the infidels, as a generous bene- 
factor of the poor, and as the ultimate judge who could absolve from particular 
canonical censures, intervene in complicated personal situations and even set- 
tle commercial and legal disputes. Leafing through the petitions addressed to 
the Roman congregations, the cardinals, or directly to the pope, we therefore 
find mention of Eastern believers who had sold their children to the "Turks' in 
order to repay their debts, along with cases of monasteries unable to pay taxes 
to the Ottoman treasury and people tormented by remorse for having abjured 
their faith in conditions of need.^! We discover intricate personal stories and 


40 The letter has been discovered and published by H.S.V.N. [Isahak Srapyan], “Noragoyn 
lusaworut'iwnner Abgar Dpri masin" [Recent clarifications on Abgar Dpir], Handes 
amsoreay 11 (1906), 321-325: 322, lines 23-33. The original Armenian text has some lacunae 
and is not always clear; the English translation is mine (many thanks to Marco Bais and 
Paolo Lucca for their help). 

41 For examples of the sale of children, see the cases of the Armenian merchant Mxit'ar 
from Ganja and of the Melkite priest of Jerusalem Yuhanna Shahin: APF, Acta, vol. 95, 
16 April 1725, § 20, fols. 215v-216v; SOCG, vol. 647, fol. 476r. One remorseful apostate 
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travelogues with an adventurous flavor.4 We meet Greek and Armenian prel- 
ates who tried to enroll their nephews in the clerical colleges of Rome in order 
to guarantee them an adequate education, but we also find impostors and un- 
scrupulous adventurers. In many cases, the supplications of Eastern Christians 
followed rhetorical topoi that exaggerated the misadventures suffered because 
of the persecution of the Ottoman authorities and of the ‘schismatic’ clergy.43 
Rome could be an efficient court even for non-religious matters: in a world 
where Catholic corsairs attacked Levantine ships without paying too much at- 
tention to the religious identity of the owners of the stolen goods, recourse to 
the Pope was often the last hope of obtaining compensation, or at least a guar- 
antee of protection.44 The monks and inhabitants of the island of Patmos, for 
example, succeeded in 1681 in obtaining a brief of Innocent x1 to shelter them 
from attacks by Maltese and Tuscan ships: still, in the first half of the 18th cen- 
tury, they periodically sent emissaries to Rome to complain about continuous 
transgressions and to ask for the reinforcement of papal protection.45 


was the Armenian Kalust, originally from the city of Van, who during a business trip 
to Mesopotamia was kidnapped by Turks, tortured and sentenced to death. He eventu- 
ally saved his life only by denying the Christian faith. After his liberation, he decided to 
be absolved of the sin of apostasy by coming to Rome, where he stayed from July 24 to 
October 22 1671. See ACDF, SO, St. St., P4-e, fol. 39v. 

42 See the story of the Greek "Giovanni Stamno" described in Santus, "Tra la chiesa di 
SantAtanasio e il Sant'Uffizio” 214-215. In 1744 the Armenian priest Awetik', son of 
Kostandinos (“Nunziato Costantini"), described in a letter his adventurous life and the 
acts of violence he had committed fighting in Persia against the Ottomans. He believed 
he had been acquitted of his sins by the kat‘otikos of Ejmiacin, but after he converted to 
Catholicism he started to be tormented by remorse. He then decided to come Rome to 
obtain a dispensation from the Pope, but on the road he was assaulted by the Turks and 
wounded and was forced to stop in Venice, where he lived in utter poverty (ACDF, SO, St. 
St., RR2-e, fasc. 17). 

43 Falcetta, Ortodossi nel Mediterraneo cattolico, 129-130. 

44 See Bernard Heyberger, "Sécurité et insécurité: Les chrétiens de Syrie dans l'espace médi- 
terranéen (XVII*-XVIIT' siécles),” in Figures anonymes, figures d'élite: Pour une anatomie de 
l'Homo ottomanicus, eds. Meropi Anastassiadou and Bernard Heyberger (Istanbul: 1999), 
147-163; Molly Greene, Catholic Pirates and Greek Merchants. A Maritime History of the 
Early Modern Mediterranean (Princeton: 2010). 

45 The condition set by Rome for such protection, of course, was the profession of Catholic 
faith. It is for this reason that traces of the passage of the envoys can be found in the reg- 
isters of the Holy Office, while the Propaganda Fide archive contains the personal signa- 
tures of all religious and lay inhabitants, placed at the bottom of their profession of faith, 
sent by letter. See APF, Acta, vol. 80 (1710), fol. 475; Acta, vol. 81, fol. 53 (3 February 1711); 
Acta, vol. 93 (1723), fols. 197, 579; Acta, vol. 94 (1724), fol. 15; Acta, vol. 96, fol. 17 (14 January 
1726); sc, Greci, vol. 3; Congregazioni Particolari (cP), vol. 69; ACDF, SO, St. St., QQ24l, 
fasc. 21 and RR3-a, fol. 88r. See also the documents published by Georg Hofmann, Patmos 
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If nearly all the Eastern Christians who reached Rome did so in the hope of 
obtaining something, this is particularly true for the two categories that soon 
began to rival, if not outnumber, normal pilgrims. These may be termed ‘con- 
fessional refugees’ and ‘professional beggars’ The former group was the fruit 
of Catholic mission in the East and the result of the confessional polarization 
promoted by missionaries, particularly in the most populous urban centers 
of the Ottoman Empire, such as Constantinople, Aleppo, and Cairo. Here, the 
Catholic apostolate produced a division within Eastern Christian communi- 
ties, particularly after ambiguous and tolerant attitudes were replaced by a rig- 
id policy of sectarian separation between Catholics and ‘schismatics. Converts 
were gradually prevented from continuing to visit Orthodox churches and 
clergy in order to avoid any form of communicatio in sacris (cross-confessional 
interaction). However, this ban soon caused trouble. The situation of Eastern 
Catholics within the Ottoman institutional framework was completely irreg- 
ular: until 1830, they could not have their own churches nor a separate cler- 
ical hierarchy, but had to rely on the ‘official’ ones under the Armenian and 
Greek Patriarchs of Constantinople. Accordingly, those converts who refused 
to receive the sacraments from the priests of their original community could 
also be considered political rebels, since they did not obey the legitimate reli- 
gious authority appointed by the Sultan: as such, they were exposed to violent 
retaliation. Caught between the Roman prohibitions, which left no room for 
co-existence or dissimulation, and the Ottoman requirement that Orthodox 
hierarchies be respected, some Eastern Catholics found themselves in an im- 
possible situation and decided to flee. Those churchmen who could no longer 
celebrate in the company of 'schismatics' turned to Rome, not only as a shelter 
and protection from persecution, but also as the only place where it was pos- 
sible for them to have an ecclesiastical career. In the case of the Armenians, 
there is a clear and direct correlation between the gradual increase in visitors 
to Rome and the outbreak of confessional hostilities in the early 18th century; 
moreover, most Armenian visitors came from places affected by missionary 
activity.46 

Alongside faith, money has always been the other major driver of mobili- 
ty, and it is often difficult to clearly separate ‘confessional’ motivations from 
those that were purely economic. The majority of the paperwork produced in 
Rome by Eastern Christian visitors concerns their requests for material aid, 


und Rom: Darstellung der Beziehungen zwischen dem griechischen Johanneskloster und der 
rómischen Kirche nach ungedruckten Quellenschriften (Rome: 1928). 

46 The prohibition of communicatio in sacris and consequent confessional clashes are thor- 
oughly discussed in Santus, Trasgressioni necessarie. 
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or alternatively for authorization to beg for alms or celebrate in the Roman 
Churches (so as to receive a Mass stipend). In theory, we should distinguish 
between indigent pilgrims, who turned to the Holy See to request a charitable 
subsidy that might help pay for their journey home; Eastern clergymen, who 
took refuge in Rome fleeing persecution and did not know how to live without 
a stable occupation; and finally ‘professional beggars, wandering monks sent 
to Europe with the explicit task of gathering alms to improve the material con- 
dition of their monasteries or dioceses of origin. 

However, the complicated lives of many Eastern Christians often challenge 
the boundaries between these categories. We might consider the famous cases 
of “Timoteo Agnellini" and Athanaius Safar, who in the second half of the 17th 
century both showed up in Rome as Syriac Catholic Bishops of Mardin fleeing 
persecution. The former, who arrived in Rome in 1671 with the recommenda- 
tion of a missionary, initially did not reveal his episcopal ordination, vitiated 
by a formal defect, and enrolled in the Urban College, taking advantage of 
his knowledge of Oriental languages to be put on the Propaganda Fide's pay- 
roll. While the Congregation planned to use his linguistic talent in the East- 
ern missions, Agnellini had no intention of returning to his homeland: after 
ignoring the orders of the cardinals, he left Rome to begin a long, clandestine 
alms-collecting tour of Italy and France, until complaints against him became 
so numerous and serious that he was eventually forced to return to Rome, 
where he was incarcerated by the Holy Office.*” In contrast, his competitor 
Safar succeeded in obtaining formal permission to beg "for the needs of the 
Syriac Church" and spent several years in the Viceroyalty of New Spain (Mex- 
ico), collecting the incredible sum of 46,000 pieces of eight. This sum was 
however the subject of a dispute and was taken over by the curia, which used 
it to repay the debts of the Antiochene patriarchate and to establish in 1697 a 
hospice for the "Syriac nation" in Rome, but Safar succeeded in obtaining also 
alifetime annuity for him and his nephew's family, who spent the rest of their 
lives in the city.48 


47 Inhis first address to the Roman Curia Agnellini had presented himself as a simple Syriac 
priest: see ACDF, SO, St. St., QQ2-a, fasc. XXXI, fol. gur; P4-e, fol. 35v (profession of faith, 30 
January 1671). His life has been reconstructed in detail by Bernard Heyberger, "La carrière 
manquée d'un ecclésiastique oriental en Italie: Timothée Karnush, archéveque syrien 
catholique de Mardin,” in L'Italie vue par les étrangers, ed. Bernard Heyberger, Bulletin de 
la Faculté des Lettres de Mulhouse 19 (1995), 31-47 (see also below for further details). 

48 Ibidem. See APF, Acta, vol. 66, 18 December 1696, fols. 253v-255r; Acta, vol. 113, 2 April 1748, 
fols. 85r-88v. 
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We might also mention the case of Astuacatur Satanénc’, an itinerant Ar- 
menian monk from New Julfa who relentlessly crossed Europe in search of 
alms, relying on the certificates of Catholicity which he obtained in Rome and 
Marseilles thanks to his considerable personal network.^? This last example 
allows us to touch upon a fundamental but still little addressed issue, namely 
the role of information transfer and letters of recommendation in facilitating 
the mobility of Eastern Christians. The importance of travel documents was 
such that when a young man from Kiev realized he had lost them during his 
wanderings in southern Italy, he exclaimed: “A pilgrim without licenses [pat- 
entes] is nothing other than an armless man, an unarmed soldier, a wingless 
bird, a leafless tree!"59 We know that pilgrims in some cases relied on travel 
and urban guides translated into their own language, as in the case of the Ar- 
menian translation of the Guida Angelica that described the churches to visit 
in Rome;*! however, we still have little information on how personal, family 
or clerical networks worked in allowing travelers to follow itineraries and find 
lodging or local contacts.52 


49 Sebouh D. Aslanian, “Many have come here and have deceived us’: Some Notes on 
Asateur Vardapet (1644-1728), An Itinerant Armenian Monk in Europe,” Handes amsoreay 
(2019), 133-194. 

50  Grigorovitch-Barski, Pérégrinations, 70. 

51 Noragoyn ullekc'ut'iwn... / Nuova Guida Angelica Perpetua Romana. Per visitare le Chiese 
dentro, e fuori di Roma ove si celebrano le Feste, e Stationi... tradotta dall'idioma Italiano 
in Armeno da Monsignor Giona d'Elia Vescovo di Sebaste; mediante la fatica, e l'ajuto di 
Don Giovanni suo fratello (Rome: 1725). It is a translation of the classic guide by Stefano 
Gallonio, Guida angelica perpetua per visitar le Chiese, che sono dentro, e fuori di Roma 
tutto l'Anno, e ne’ giorni delle Feste (Rome: 1629). The work was originally conceived as a 
leaflet for practical use and had many successive reprints: see Alberto Caldana, Le guide di 
Roma: Ludwig Shudt e la sua bibliografia. Lettura critica e catalogo ragionato (Rome: 2003), 
76, 171-172. Already in the middle of the previous century, the Armenian priest Zaccaria 
Agam (see below) had translated into his language the Trattato nuovo delle cose maravigli- 
ose dell'alma città di Roma by Pietro Martire Felini (Rome: 1610), but this version does not 
seem to have been published: see APF, SOCG, vol. 222, fol. 28r (3 March 1659). 

52 The study that Sebouh Aslanian is currently preparing on the mobility of Armenians in 
the early modern age explores some of these networks. See Sebouh David Aslanian,‘The 
‘Quintessential Locus of Brokerage’: Letters of Recommendation, Networks, and Mobility 
in the Life of Thomas Vanandets‘i, an Armenian Printer in Amsterdam, 1677-1707,” 
Journal of World History, forthcoming, and chapter 3 of his book Early Modernity and 
Mobility: Port Cities and Printers in the Armenian Diaspora (Yale University Press, in prepa- 
ration). On letters of recommendation and alms-collecting, see also Ghobrial, “Moving 
Stories,” 263-64. 
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4 Disciplining Hospitality: Social and Confessional Control over 
Eastern Christians in Rome 


Starting from the last decades of the 17th century, the ever-increasing influx 
of Eastern Christians to Rome began to be perceived as a problem. One con- 
tributing factor was the gradual corruption of the positive image of the pil- 
grim by the negative portrait of the vagabond, characterized by an ambigu- 
ous confessional identity and driven only by the desire to raise money. From 
this point of view, the threat of heterodoxy provided Rome with the pretext 
to align itself with forms of social regulation and vagrancy control that pro- 
gressively appeared throughout Europe in the same period, contributing to the 
more general phenomenon of grand renfermement and to the development 
of personal identification systems such as passports or testimonial letters. In 
1677, as a form of retaliation against the Greek Orthodox clergy's success in 
obtaining full control of the holy places in Jerusalem, the Roman curia decided 
to prevent any future alms-collecting tour in Europe or America that it had not 
specially authorized.5? This prohibition, reiterated several times in the follow- 
ing decades, involved a crackdown on Greek beggars, but also more generally 
on all Eastern Christian visitors, who despite their profession of Catholic faith 
found it increasingly difficult to obtain official licenses allowing them to col- 
lect offers and economic aid.54 

Over time, Rome became a target not only for temporary visitors, but also 
for confessional exiles or ‘refugees’ who wanted to settle permanently in the 
city and live on the curia's payroll. Tired of dealing with their endless requests, 
Roman congregations began to draw up lists of Eastern prelates residing in 


53 APF, Acta, vol. 47, fols. Gov-61r, $9: “La S. Sede col parere di questa Congregatione, dopo 
haver scritto a Principi che per mezzo de' loro Ambasciatori alla Porta procurassero in 
tutti i modi la recuperatione del detto Santuario, ordinó che in avenire non si permettesse 
ad alcun Greco, ancorché facesse o havesse fatta la professione della fede, di questuare 
per la Christianità senza espressa licenza della Congregatione medesima, che derogasse 
in specie alla detta proibitione, et havesse posterior data; e tal decreto ad istanza del 
Commissario Generale di Terra Santa è stato dato alle stampe, affinché più facilmente 
pervenga alla notitia di tutti" (16 March 1677). 

54 See the numerous cases listed under the entry “Questue” in APF, Indice per materie degli 
atti di rito orientale della S.C. For some examples of the periodical prohibitions which 
were issued against Greeks, Armenians and especially the wandering monks from Mount 
Athos in order to prevent their alms-collecting tours, see John-Paul Ghobrial, “The Secret 
Life of Elias of Babylon and the Uses of Global Microhistory,” Past & Present 222, no. 1 
(2014), 51-93: 63. The alms collected against the aforementioned ban could be seized by 
the Congregation of Propaganda Fide, as it happened to a Greek monk in 1735: Santus, 
“Tra la chiesa di Sant’Atanasio,” 218—219. 
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the city, verifying how many truly needed charity and how much money was 
spent for their maintenance. The goal was to rationalize assistance and to en- 
courage Eastern Catholic prelates to make themselves useful to their original 
communities; however, as expected, these attempts met with much resistance. 
In 1710, for example, the Propaganda Fide ordered seven Syriac and Armeni- 
an bishops to leave the city and return to their own dioceses. Four of them 
immediately appealed against the decision, obtaining a postponement of the 
departure date, on the grounds of their advanced age, illness or economic con- 
dition.5> According to an internal inquiry of 1739, as many as eight bishops and 
16 priests or monks representing all Eastern Christian communities lived in 
Rome and received the so-called “parte di palazzo,’ the Vatican subsidy con- 
sisting of board and lodging.55 Among them there were certainly individuals 
who rendered a useful service as interpreters, directors of hospices, ordaining 
bishops or even just as local representatives of the Uniate Patriarchs, but oth- 
ers could be simply defined as “idle” prelates and troublemakers. 

One such example is “Giacomo Hai,” Armenian Archbishop of Marash, who 
in 1699 had presented himself as a victim of persecution against the Catholic 
faith. Hosted in Santa Maria Egiziaca, he left without permission and disap- 
peared until the following year, when he was arrested by the Vienna Internun- 
cio for threatening “to embrace the Sect of the Lutherans” Brought back to 
Rome, he was at this point imprisoned in Castel Sant'Angelo, but even during 
his detention he did not cease to provoke scandal. Through letters sent to Syria 
and Palestine, he asked the local Armenian prelates to threaten the Francis- 
cans of the Holy Land with persecution if they did not intercede in his favor 
with the curia. Finally released in 1716, he was placed in the ecclesiastical hos- 
pice of Ponte Sisto; yet in the following years we still find some accusations 
against him, such as that of irregularly listening to the confessions of the Latin 
faithful and of altering the Armenian rite to his liking.5” 

As this case clearly indicates, besides the material problem of continuous 
requests for economic aid from the Eastern Catholic clergy, there were also 
serious questions concerning their orthodoxy. In order to make a living, many 
Eastern priests started celebrating Mass in Roman churches and parishes, col- 
lecting the corresponding alms and offerings. This sparked several cases of 
complaints, with Eastern clergy accused of “celebrating heretically” or follow- 
ing imperfect liturgies, often due to an improper mixing of the Oriental and 


55 APF, Acta, vol. 81, fols. 1v-2v (12 January 1711). 

56 APF, CP, vol. 133, fols. 3r-10r. 

57 ACDE, SO, St. St., QQ2-g, fasc. 2, fols. 3r-18v (1716) and fasc. 44 (1736); APF, CP, 133, fol. 6rv 
(1739); Heyberger, "Chrétiens orientaux dans l'Europe catholique,’ 67. 
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Latin rites. In 1725, for example, the Melkite priest “Neofito Name Giubeir” (ibn 
Jubayr) denounced the behavior of the Greek bishop Dionisio Modinò in the 
church of the Trinità dei Pellegrini, for *he celebrated the mass as a heretic, in 
a completely secret way that I have never seen nor heard.”58 

Beyond suspicions about the heterodox intentions of the celebrant, the 
problem of mixing rites and altering liturgies to meet the needs imposed by 
the stay in Rome concerned all Eastern clergy. Many of those who had ob- 
tained curial appointments submitted requests to adopt the Latin rite because 
of the length of the Byzantine office, double dietary requirements, and the dif- 
ficulty of finding the proper vestments, books and altar servers necessary for 
the celebration of the divine liturgy. Although in general the Holy See was fair- 
ly rigid in regulating changes of rite (long lists of rejected requests are kept in 
the Propaganda Fide and Holy Office archives), a more flexible approach was 
adopted when dealing with high-ranking clergy or those with powerful protec- 
tors. In this case, however, the license was granted with the clause “dummodo 
ad proprium Ritum non redeat," which prohibited repudiation.59 

The majority of Eastern religious passing through Rome, however, celebrat- 
ed mass according to their rite in the churches of the city, often in a disorderly 
manner. In order to keep the phenomenon under control, on 6 December 1725 
the Cardinal Vicar promulgated an edict which required the parish priests and 
sacristans of Rome only to grant the use of their churches for Eastern liturgies 
if precise requirements were met (a formal license from the Congregation of 
Propaganda Fide, the existence of a special chapel different from those com- 
monly employed for the Roman mass, possession by the celebrant of adequate 
vestments and host).9? However, since the majority of Eastern ecclesiastics 
continued celebrating in Latin churches, almost always using Latin vestments, 
in 1739 it was proposed that the use of national churches or the chapel of the 
Urban College be made mandatory.®! Even in these cases special authorization 
remained necessary: in the church of the Greek College, for example, any cel- 
ebration had to be previously authorized by the rector and one of the cardinal 
protectors. For this reason, we can still read the permission requests advanced 


58 | ACDF, SO, Dubia Varia 1708-1730, fasc. XX11, fols. 495r- 505; APF, Acta, vol. 95, fol. 586ff. (11 
December 1725); see Santus, “Tra la chiesa di Sant'Atanasio e il Sant'Uffizio,” 220-221. 

59  InACDF,SO, St. St., volumes of the series "QQ2" are especially concerned with this issue. 
It should be noted that the impossibility of abandoning the Latin rite, whether native or 
acquired, was a way of underlining its superiority over all others. 

60 ACDF, SO, Dubia Varia 1708-1730, fasc. Xx11, fols. 499r-503r. 

61  Ibid.,fol.503r; APF, CP, vol. 133, fols. 6r-13v, 19r-25v. This obligation was later mitigated by 
the general regulation of 1743 (see below). 
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by prelates or simple priests, both for personal devotion and for economic 
necessities.9? 

In addition to the problem of mixed rites and 'heretical pollution' of the 
liturgy, it was also necessary to verify the ecclesiastical status of Eastern cler- 
gy. This problem is well illustrated by the vicissitudes of the Ethiopian monk 
Giovanni Tabaga. He had left his hometown near lake Tana in 1746, embarking 
on a pilgrimage to Jerusalem. On his way back, during a stop in Egypt, he met 
the local European missionaries, being convinced by them to convert to Ca- 
tholicism and take refuge in Rome. When his intention became evident, how- 
ever, the 'schismatics' put him under arrest and seized all his documents and 
belongings. Tabaga eventually managed to reach Jaffa and from there Cyprus, 
where he was finally free to make a proper profession of faith in the hands of 
the Vice Prefect of the Holy Land. From Cyprus he then moved to Malta, where 
he stayed for three months, until a ship finally brought him to Italy: in October 
1749, he entered Rome, being received in the hospice of Santo Stefano degli 
Abissini. Having cut all ties with his country of origin, Tabaga had to begin a 
wholly new life in the Eternal City. He started by asking formal permission to 
celebrate Mass according to his own rite, following the traditional procedure 
established in previous decades. He first had to renew his profession of Catho- 
lic faith before the Holy Office and obtain the dispensation from the canonical 
irregularity of having been ordained by a schismatic prelate, then ask the sec- 
retary of Propaganda Fide to write a letter of recommendation for the Cardinal 
Vicar of Rome, before finally presenting the documentation to the Vicar and 
waiting for the formal license to celebrate in the city's churches.83 

In Tabaga's case, however, something went wrong: in order to grant the letter 
of recommendation, the secretary of Propaganda Fide, Nicola Lercari, asked to 
see the documents that testified to his priestly ordination. Tabaga could only 
show the certificates of professions made in Cyprus and Rome and refer to the 
testimony of the Franciscan missionary who had converted him in Egypt — but 
the latter merely confirmed that the Ethiopian monk had been seen celebrat- 
ing in the Coptic churches of Cairo. Lercari was not convinced, claiming that 


62 See the “Licenze di celebrar messa nella chiesa di S. Atanasio per i Greci forastieri,” in 
ACGr, vol. 4, fols. 214r-240v (old numbering); Santus, "Tra la Chiesa di Sant'Atanasio e il 
Sant'Uffizio,” 219-220. 

63 ACDF, SO, St. St., QQ2-c, fasc. 20, fols. 4371-504; RR2-e, fasc. 82; his profession of faith with 
personal subscription is recorded in RR3-b, fol. ux, 1 November 1749: “Qasis [Yo]hann[es] 
wald 'Abib rahab.” (Many thanks to Damien Labadie for his help with transliteration.) 
Tabaga passed away in the Hospice on 5 December 1780; the Latin inscription on his 
tombstone has been published by Mauro da Leonessa, Santo Stefano Maggiore degli 
Abissini e le relazioni romano-etiopiche (Vatican City: 1929), 336. 
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Tabaga needed the lettere dimissorie, i.e. the certificate issued by the bishop 
who had ordained him in Ethiopia. Suspecting that the monk had been con- 
secrated in an irregular or defective manner, he had him questioned about the 
form used in the celebration and then had his answers compared with the ritu- 
al described in the manual for missionaries published in 1615 by the Discalced 
Carmelite Tomás de Jesus, De procuranda salute omnium gentium. It was only 
when the matter was brought before the Holy Office that the administrator 
of the hospice of Santo Stefano intervened in his favor. Giuseppe Assemani, a 
famous Maronite orientalist who was also the Custodian of the Vatican Library, 
challenged Lercari's insinuations concerning the correctness of the ordination 
formula used by the Ethiopian and Coptic Churches and sincerely expressed 
his astonishment regarding the demand for certificates of ordination: it was 
not the practice of Eastern bishops to grant them, and even if this were the 
case, surely a heretical bishop would not have sent such a document to a priest 
who had converted to Catholicism! The secretary's requests were therefore 
unreasonably severe, unless they concealed other motivations. With obvious 
irritation, Lercari replied that he was simply applying the rules established a 
few years earlier, following an Armenian bishop's denunciation of the arrival 
in Italy of many Eastern priests “not ordained, or ordained by non-bishops.”64 
On 27 July 1748, indeed, the Propaganda Fide had sent a circular letter to all 
nuncios, apostolic vicars and heads of Catholic missions in the East delineat- 
ing how they should treat those who wanted to enter into communion with 
Rome. While in the case of laymen it was sufficient to deliver to each of them 
“a certificate in public form, signed and sealed, of the profession of faith made 
by the convert in their hands,” something more was needed for Eastern priests 
ordained by heretical prelates. Before dispensing them from the irregular con- 
dition in which they had been ordained and admitting them to the exercise of 
their functions, it was necessary “to seek with all possible diligence the proofs 
of their Ordination ... and finding similar conclusive and sincere proofs they 
must give the converted priest a public certificate in the same form as above.”65 


64 ACDF,SO, St. St., QQ2-c, fasc. 20, fols. 458r-462r, 467r-468r. Lercari was suspected of want- 
ing to make life difficult for Ethiopian monks so that he could take control of the hospice 
and entrust it to his protégé, a Coptic secular priest. See APF, SC, Ospizio di S. Stefano dei 
Mori, “Notizie dello stato della Chiesa, e Monastero di S. Stefano dei Mori," § XLVI-XLVII. 
Some years before, Assemani had written an entire dissertation about the validity of 
priestly ordination among the Copts (and other Monophysites): Cesare Santus, "Giuseppe 
Simonio Assemani consultore del Sant'Uffizio,” Parole de l'Orient, 47 (2021), forthcoming. 

65 | ACDF, SO, St. St., QQ2-c, fol. 487r: “Formola di attestato da darsi alli sacerdoti scismatici, 
ed eretici, o ordinati dal vescovo scismatico ed eretico.” See also ACDF, SO, St. St., M3-m, 
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A few years before, in 1743, Pope Benedict xiv had issued a series of de- 
tailed regulations that prescribed where Eastern Catholics could stay in Rome 
and how they should perform their liturgies, specifying also that the rectors of 
national churches and hospices were to observe their behavior and confirm 
their fulfillment of the Easter duty.56 This was the first time a pope had set out 
the general infrastructure of Roman hospitality towards Eastern Christians, 
but the hospices and hospitals of the city had long served the dual function 
of receiving and controlling foreign visitors.” If we look more carefully into 
the regulations of the Armenian hospice, we can see for example how the sur- 
veillance of its guests' religious identity worked in practice. In order to obtain 
a bed (in the common dormitory or in the section reserved for clergy), linen, 
and money with which to pay for food, visitors had to certify their confessional 
affiliation as soon as possible, making their profession of Catholic faith at the 
Holy Office within three days of their arrival in Rome. They therefore had to 
confess to the Armenian priest permanently employed in the church close to 
the hospice, receiving communion and participating in the liturgies and cat- 
echesis for the entire period of their stay. Before departure, the confessor at 
the hospice filled out a pre-printed bulletin in which he certified the successful 
confession and discharge of the guest, while the rector and treasurer recorded 
any money that was granted as a "charitable subsidy for the poor Armenian pil- 
grims who, after visiting these holy places and confessing and communicating, 
leave for their homelands.”68 This complex procedure (not so different from 
that established for the reception of European pilgrims, especially in the effort 
to prevent fraud) was a means to verify the confessional identity of Eastern 


fasc. 1, "Espedienti per ovviare al disordine che i Sacerdoti Orientali celebrino senza i 
necessari documenti" (1747). 

66 Archivio di Stato di Roma (ASR), Bandi, Coll. 2, b. 325: "Ordini, e Regolamenti per gli 
Ecclesiastici, e Laici Orientali, dimoranti in Roma, 15 febbraio 1743.” However, the reg- 
ulation was largely based on the observations made in 1739 by the Congregation of 
Propaganda Fide (APF, CP, vol. 133, fol. 19r-20v; a copy of the regulation at fol. 24r). 

67 See Irene Fosi, “A proposito di Nationes a Roma in età moderna: Provenienza, appart- 
enenza culturale, integrazione sociale," Quellen und Forschngen aus italienischen Archiven 
und Bibliotheken 97 (2017), 383-393: 389, 391-392. 

68 APF, SC, Ospizi, vol 1: Ospizio degli Armeni, fols. 5r-18v ("Relazione alla Sagra Visita 
dello Stato della Chiesa, et Ospizio di S. Maria Egizziaca della Nazione Armena,” 1659), 
18v-20r (“Regole da osservarsi da Pellegrini, ed Abitanti nel Venerabile Ospizio di Santa 
Maria Egizziaca della Nazione Armena per Ordine dell'E.mo, e R.mo Sig.r Card. Orsino 
Protettore”). In the new regulation drawn up in 1774, the reception process is described 
in an even more detailed way (ibid. fols. 196r-200v). For the charitable subsidy, see APCA, 
SME, vol. LII, “Giustificativi dei pagamenti, 1656-1673,” unnumbered folios; Santus, 
“L'accoglienza e il controllo dei pellegrini orientali.” 
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Christians passing through Rome and regulate their mobility.5? When some- 
body presented himself to the Roman curia asking for economic subsidies, it 
was possible to check if he had already made his profession of faith or not, 
while inquiring further concerning his reputation. However, these measures 
did not always work. A percentage of Eastern Christians managed to escape 
the profession of faith, either by sleeping outside the hospices or by turning to 
less scrupulous confessors.”° 


5 The Role of Intermediaries: Language Skills and Curial Careers 


The process of reception and control described above could take place only 
thanks to the linguistic mediation of interpreters, who questioned pilgrims re- 
garding their origin and confessional affiliation and confirmed that they truly 
understood the meaning of the profession of faith, whose text was often writ- 
ten in a literary language very different from the spoken one.” These key fig- 
ures fell into two categories. The first were Eastern clergy already living in the 
city, ‘confessional refugees’ who had fled the Near East because of their conver- 
sion to Catholicism. Once sheltered under the umbrella of the Congregation 
de Propaganda Fide, they often tried to recommence the ecclesiastical career 
they could no longer exercise in their original community. Some enrolled in 
the Urban College to become Catholic missionaries, while others were peri- 
odically sent to other Italian cities to act as parish priests and supervisors of 


69 See Julia, “L'accoglienza dei pellegrini,” 851-853, and Matthew Coneys Wainwright's chap- 
ter in this volume. 

70 ACDF, SO, St. St., P4-e, fols. unnumbered; QQ2-g, fasc. 7, fols. 100r-103v (April 1720); Santus, 
"L'accoglienza e il controllo," 456. As early as 1659, a collective petition of Armenians in 
Rome denounced that the profession of faith was strictly required from the poor pilgrims, 
whilst the same was not true for the wealthy merchants who sometimes lodged at the 
hospice: APF, SOCG, vol. 223, fols. 26r-27r. The Greeks, lacking a specific hospice, were 
even freer from this point of view: in 1715 the Greek penitentiary in Saint Peter's boasted 
that in his many years of activity he had never absolved a pilgrim without first checking 
that he had professed the Catholic faith at the Holy Office, but he then admitted that he 
could not guarantee that those knowing the Italian language would not resort to other 
confessors (ACDF, SO, St. St., QQ2-1, fol. u2r-v). 

71  Itshould be considered that in languages such as Greek, Arabic or Armenian the diglos- 
sia, i.e. bifurcation between ecclesiastical and vernacular language, is a particularly signif- 
icant phenomenon. If we add that the content of the profession of faith was particularly 
complex and difficult to understand by uneducated people, it is clear why someone 
expressed the fear that converts would repeat the formula “come pappagalli, senza capire 
quel che nella Professione si legge" (ACDF, SO, St. St., P4-e, fols. unnumbered). 
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the Eastern communities residing there. This was a good opportunity to test 
their abilities and it is no coincidence that some of the Armenian and Greek 
confessors in Rome had previously performed the same task in Livorno or at 
the sanctuary of Loreto.” Those with a higher level of education sometimes 
succeeded in being directly employed by the Roman curia. In this way, they 
became interpreters and penitentiaries of Oriental languages in St. Peter's Ba- 
silica, translators and orientalists in the service of the Vatican Library, but also 
censors and consultants of the Holy Office, for example in matters relating to 
Eastern liturgies.7? In order to reach such a position, however, it was essential 
to obtain the protection of a powerful Roman prelate, such as the cardinal pro- 
tector of one's own nation.”4 

On the other hand, those who acted as interpreters were not always high- 
profile Easterners who had settled in Rome. Sometimes an otherwise unknown 
Greek or Armenian layman who had professed his Catholic faith years earlier 
suddenly reappears in the documentary record as a translator for a country- 
man, thus demonstrating that he had not returned home but had stayed in 
Rome and somehow gained employment by the Holy See. This was the case, 
for example, with the Athenian laymen Argyros Bernardini, who acted as in- 
terpreter for the Archbishop of Naxos in 1680, four years after his own pro- 
fession of faith."5 Similarly, Andrea Vido — a former renegade originally from 


72 On the history of the Armenian community of Livorno and its relations with Rome, 
see Mesrop vardapet Owl’owrlean [Uturlean], Storia della Colonia armena di Livorno e della 
costruzione della sua chiesa (con appendici), trans. Alessandro Orengo (Livorno: 1990). For 
the Greeks, see Santus, “Tra la chiesa di Sant’Atanasio,” 211. 

73 On the role of Eastern Christians as record-keepers and collectors of Oriental manu- 
scripts, see now John-Paul Ghobrial, "The Archives of Orientalism and its Keepers: Re- 
imagining the Histories of Arabic Manuscripts in Early Modern Europe,” Past & Present, 
230, Supplement no. 11 (2016), 90-11. The Maronites were particularly successful in being 
employed by the curia: Nasser Gemayel, Les échanges culturels entre les Maronites et l'Eu- 
rope (Beirut: 1984). 

74 The bibliography on the cardinal protectors is rather scarce: see the classic work of Josef 
Wodka, Zur Geschichte der nationalen Protektorate der Kardindle an der rómischen Kurie 
(Innsbruck: 1938); Martin Faber, Scipione Borghese als kardinalprotektor: Studien zur 
ròmischen Mikropolitik in der frühen Neuzeit (Mainz: 1999); and the recent Gli “angeli cus- 
todi" delle monarchie: I cardinali protettori delle nazioni, eds. Matteo Sanfilippo and Péter 
Tusor (Viterbo: 2018). These works dedicate very little space to the “Eastern nations,” even 
though the protectors of Greeks and Armenians were usually prominent figures in the 
College of Cardinals. 

75  ACDF, SO, St. St., RR3-d, fols. 6v, 34r. Bernardini had been sent to the Holy Office from 
the Ospizio dei Convertendi, where he had been received in 1676: Archivio Apostolico 
Vaticano, Ospizio dei Convertendi, vol. 5, no. 158 (many thanks to Stefano Villani for shar- 
ing this information with me). 
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Nafplio — appeared before the Holy Office in September 1727 to profess the 
Catholic faith, and the following March assisted at the profession of five coun- 
trymen from Peloponnese and Thessaly. Having offered his linguistic skills to 
a Greek bishop seeking alms in Vienna (July 1728), he also appears by name 
as interpreter in four other Roman professions between December 1729 and 
December 1730.79 

It seems logical to assume that the function of interpreter would be entrust- 
ed only to clearly identifiable Catholics, when penitentiaries or missionaries 
could not cover it. However, on many occasions we find instead individuals 
characterized by an ambiguous or disputed confessional identity serving as 
interpreter. This is the case with two Greek bishops whose signatures appear 
several times, Sofronio Grassi (alias Spiridione Crassà) and Dionisio Mod- 
inò.”” The former was the prelate served by Vido and was suspected of being a 
"schismatic" of immoral and simoniac behavior; yet this did not prevent him 
from being employed by the Holy Office as an interpreter several times dur- 
ing the year 1735.’8 Modinò, consecrated Metropolitan of the island of Milos 
in the Cyclades by the patriarch of Constantinople in 1704, later converted to 
Catholicism and took refuge in Rome at the end of 1718, where he resided in 
the clerical hospice of Ponte Sisto. We have already mentioned that his way of 
celebrating the mass came under scrutiny, since it was considered “heretical.” 
The accusation was evidently not an obstacle to his career since in 1737 he was 
appointed as the ordaining bishop for Greek Catholic priests in Rome.7? 

Sometimes these allegations appear to have been provoked by personal ri- 
valries. In 1674, Zaccaria Agam, who had been confessor for the Armenians at 
the Hospice of Santa Maria Egiziaca for over 15 years, was accused of not being 
atrue Catholic, but only pretending out of economic interest. The accuser was 
afellow national, Basilius Bausech (Barsegh), a pupil of the short-lived Armeni- 
an College in Rome who was employed at that time as the curia's official trans- 
lator and corrector of Armenian liturgical books. Following these allegations 
(already advanced in 1668) and others related to his scarce effectiveness, Agam 
was eventually removed from Rome and Barsegh replaced him as the main 


76 | ACDF, SO, St. St., RR3-a, fols. 133v, 137v, 154v, 1571, 162v; APF, SOCG, vol. 668, fols. 109v-110r. 
Additional details on Vido are provided by Falcetta, Ortodossi nel Mediterraneo cattolico, 
9, 131, 174-75: 

77 Bothcasesare mentioned with further details in Santus, “Tra la chiesa di Sant'Atanasio,” 213. 

78  ACDF, SO, St. St., RR3-a, fols. 12r and 14v. 

79 Archivio del Collegio Greco (ACGr), vol. 6, fol. 310; ACDF, SO, St. St., RR3-a (profession of 
faith, 29 January 1719, fol. 35v; the first signature as interpreter is dated 16 August 1720 and 
reoccurs even later, in the years 1740-1750). 
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interpreter of the Armenian professions of faith.8° This and other cases sug- 
gest that Eastern Christians in Rome did not necessarily behave according to 
the logic of national or *diasporic" solidarity. On the contrary, they were some- 
times in competition with each other for access to the same economic and 
employment opportunities, as in the case of those who offered their linguis- 
tic skills for teaching or translation.8! More generally, we are often confronted 
with individuals who could rely only in a limited way on a community-based 
welfare network, normally preferring other forms of sociality and protection, 
like clerical patronage.8? 


6 Conclusion and Avenues for Further Research 


Having examined the reasons for the influx of Eastern Christians to early mod- 
ern Rome and the strategies some of them employed in seeking to settle there, 
we should try to assess the general characteristics of their presence. First of 
all, it must be underlined that we cannot properly speak of Eastern Christian 
‘communities’ residing in Rome — at least, not in the way we do with Venice, 
Livorno or Naples. Italian and other European port cities witnessed the arrival 
of Greeks, Armenians and Arabic-speaking Christians, mainly as a result of 


80 APF, Acta, vol. 44, 18 December 1674, $ u, fols. 369r-370r. In the previous twenty years, 
Zaccaria Agam appears several times as interpreter for Armenians professing their faith 
in front of the Holy Office (ACDF, SO, St. St., P4-e); he also signed many of the certifi- 
cates issued by the Hospice to their guests (APCA, SME, vol. LII, “Giustificativi dei paga- 
menti, 1656-1673”). A biographic profile of him in APF, SOCG, vol. 223, fols. 87r-88v; once 
destitute, some sources report that he became involved in alms-collecting tours in the 
company of suspicious people. See Aslanian, “Some Notes on Asateur vardapet,” 164—165; 
Meruzan Karapetyan, ‘Hiomi hay galt'ojaxi patmutyunic' [On the history of the Armenian 
community of Rome],' Patma-banasirakan Handes 147-148, 1-2 (1998), 165-178 (176-178). 
As for Barsegh and his fanaticism and Latinizing attitude, see Gabriele Avedichian, Sulle 
correzioni fatte ai libri ecclesiastici armeni nell'anno 1677 (San Lazzaro, Venice: 1868). They 
were both buried in Santa Maria Egiziaca: their tombstones are now at the Pontifical 
Armenian College in Rome. 

81 The role of Eastern Christians in the teaching of Oriental languages in Rome has been 
studied especially with reference to Arabic: see for example Aurélien Girard, “Teaching 
and Learning Arabic in Early Modern Rome: Shaping a Missionary Language, in The 
Teaching and Learning of Arabic in Early Modern Europe, eds. Jan Loop, Alastair Hamilton, 
and Charles Burnett (Leiden: 2017), 189-212. 

82 Indeed, a new generation of scholars has scaled back the importance of the ‘national 
factor’ (i.e., communal solidarity between immigrants of the same origin) in the logic of 
urban settlement and social association: Eleonora Canepari, Stare in compagnia. Strategie 
di inurbamento e forme associative nella Roma del Seicento (Soveria Mannelli: 2007). 
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the merchant and maritime diaspora. In such places, newcomers organized 
themselves in communities centered around a church or confraternity which 
would allow the preservation of their cultural identity, over time establishing 
accommodation structures, schools and cemeteries. Conversely, in Rome East- 
ern Christian places of worship and gathering were not collective foundations, 
established ‘from below, but rather institutional bodies, almost always decided 
‘from above’. Moreover, most of the city's hosting institutions were reserved for 
the clergy, or otherwise subjected guests to various forms of confessional con- 
trol. In this regard, we should distinguish between the hospices which brought 
together religious and lay Eastern Christians passing through Rome (as in the 
Armenian case), and the clerical colleges and monasteries, where this was not 
so. Lay Greek pilgrims and visitors, for example, could not resort to the Greek 
college of Sant'Atanasio and were therefore forced to seek refuge in the city's 
hospitals and inns.83 

The dispersed character of the Eastern Christian presence in Rome is also 
reflected in other contexts. In the Levant, confessional solidarity among East- 
ern Catholics allowed for the establishment of ties and collaboration between 
people of different rites, languages and backgrounds: Catholic Armenians 
married Catholic Melkites, Syriac Catholics resorted to Maronite priests.84 
One might assume that in Rome this would not have happened and that immi- 
grants would have kept the company of their fellow nationals, following their 
own rite as prescribed. However, not only was Latinization and the mixing of 
rites a contemporary concern, as we have seen, but the boundaries between 
different communities were also blurred and frequently crossed. Careful ex- 
amination reveals that even spaces that should have rigidly conformed to the 
communitarian division, such as 'national' churches and hospices, were sites 
of mixing and border-crossing. The Ruthenian hospice of Santi Sergio e Bacco 
hosted not only Slavic Catholics but on some occasions also Maronites and 
even an Armenian bishop.85 The Greek college had been founded to welcome 
exclusively "pueri et adolescentes graeci, but in the 18th century they were a 


83 Heleni Porfyriou, “La presenza greca: Roma e Venezia tra XV e XVI secolo,” in La città 
italiana e i luoghi degli stranieri XIV-XVIII secolo, eds. D. Calabi and P. Lanaro (Roma- 
Bari: 1998), 21-38. For an excellent discussion on the notion of ‘community’ in the Greek 
case see Mathieu Grenet, La fabrique Communautaire: Les Grecs à Venise, Livourne et 
Marseille, 1770-1840 (Rome: 2016). 

84 See Bernard Heyberger, Les Chrétiens du Proche-Orient au temps de la Réforme 
catholique (Rome: 1994); Santus, Trasgressioni necessarie. 

85 See Tatarenko, "I ruteni a Roma," 185; Anatole Upart, *'Rito greco, lingua dalmat- 
ica’: Ruthenians in Early Modern Rome,” Il Capitale culturale, Supplementi 7 (2018), 137- 
161: 147-148. 
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minority, outnumbered by Italo-Albanians, Ruthenians and some Levantines 
who were ‘Greek’ only by name, being of the Latin rite.86 The curial authorities 
themselves were guilty of transgressing the very same principles they had es- 
tablished, such as when they allowed Eastern Catholic ordinands to be conse- 
crated by bishops of a different rite (or even by Latin bishops) in the absence of 
a suitable Eastern prelate in Rome; or when they prescribed that Latin masses 
should be held regularly in the churches of the Eastern colleges and hospices.9" 

Turning from institutions to individuals, the aforementioned Timoteo Ag- 
nellini, who in the last decades of the 17th century led an errant life divided be- 
tween alms-collecting and scholarship, is a good example of a character diffi- 
cult to define according to specific national, ritual or linguistic criteria. He had 
presented himself in Rome as the Syrian (“Jacobite”) Archbishop of Mardin, 
but later he was discovered to have been consecrated by a Chaldean patriarch. 
He wrote several works in Arabic, which he chose to author by using the name 
"Humayl'" in the title page. That term is analogous to the "Agnellini" employed 
in Italian: they are both translations of what is perhaps his original name, Gar- 
nuk (which he spelt "Carnuch"), meaning "lamb" in Armenian — and it is pre- 
cisely from this language that he acted as interpreter for the Holy Office. His 
polyglot skills allowed him to translate his identity depending on the language 
and the cultural context in which he had to introduce himself.88 

Such a fluid and intermingled reality is also reflected in the directions that 
future research may take. It would indeed be interesting to deepen our knowl- 
edge of Eastern Christians even outside the institutes specifically dedicated 
to them, following the aforementioned tracks that link them to the Hospital 
of ss. Trinità dei Pellegrini, to the Collegio dei Neofiti and, above all, to the 
Ospizio dei Convertendi. In this respect, a comparison between the characteris- 
tics of Eastern Christian mobility and strategies of inclusion with those relat- 
ing to converts from Protestantism or from Jewish and Muslim backgrounds 


86 Santus, “Tra la chiesa di Sant’Atanasio,” 193-197. 

87 To cite just one case, in 1742 the Coptic priest "Pacomio Sammaria” was ordained by 
the Greek bishop Dionisio Modinó "attento quod in Urbe non adsit proprius Episcopus 
Catholicus ritus Coptici": APF, SC, Ospizio di S. Stefano dei Mori, “Notizie dello stato della 
Chiesa, e Monastero di S. Stefano dei Mori,” § xxxiv-xxxv. 

88 Georg Graf, Geschichte der Christlichen Arabischen Literatur, vol. 4 (Vatican City: 1951), 
54-55; Kévorkian, Catalogue des “incunables” arméniens, 169-170. He signed indifferently 
as “Timoteo Agnellini" or “Timoteus Carnuch” at the bottom of the professions of faith 
made by Armenians in 1704-1709: ACDF, SO, RR3-d, fols. 182v-213v. John-Paul Ghobrial 
has recently stressed how "individual identity in the early modern period was rooted in 
concrete, local processes of identification" ("Moving Stories,” 248, 279). 
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would be particularly important.9? In addition to completing the examination 
of the inquisitorial documentation?? and of material concerning hospices and 
colleges, new discoveries could derive from investigation in the archives of the 
Vicariate, which contain the acts of the Tribunal of the Cardinal Vicar as well 
as the parish registers of Rome, with the status animarum and the records of 
baptisms, marriages and deaths. These documents, which require a long and 
systematic examination, may contribute to the study of a subject that has been 
overlooked here, namely the presence of lay Eastern Christians who managed 
to stay in the city without the support of the curia, living in private homes, ex- 
ercising a profession and perhaps marrying local people.?! Finally, the prosop- 
ographical database may be a starting point for ‘following’ specific individu- 
als through the archives of the Italian peninsula (and beyond), highlighting 
the movement of Eastern Christians and linking Rome with the better known 
Greek and Armenian communities of Livorno, Ancona or Venice.92 

In conclusion, from the picture we have described so far, Rome appears to 
beatthe center of a particular network of mobility and circulation: it attracted 
pilgrims, converts and more generally people looking for education, canoni- 
cal dispensations, resolution of cases of conscience, sanctions of Catholicity 
(which might facilitate further travels in other European countries), and above 
all alms and material aid. The Roman Congregations tried to manage this influx 


89 For example, it would be interesting to compare the tales of conversion concerning 
Protestants and renegades appearing before the Holy Office with the petitions presented 
by Eastern Christians: Irene Fosi, "Conversion and Autobiography: Telling Tales before the 
Roman Inquisition,” Journal of Early Modern History 17 (2013), 437-456. 

go Examination of inquisitorial documents includes a survey of the decrees of the Holy 
Office and of the Extensorum series for the period prior to 1655, as well as the examina- 
tion of the volumes of sentences no longer kept in Rome but in Dublin, which I could not 
see: Thomas Kingsmill Abbott, Catalogue of the Manuscripts in the library of Trinity College, 
Dublin (Dublin: 1900), 241-284 (Eastern Christians are mentioned in ms. 1234, 1240). 

91 Mentions of Greek painters have been found in this way by Massimo Pomponi, "Artisti 
stranieri a Roma nel primo trentennio del Seicento,” in Alla ricerca di “Ghiongrat”: Studi 
sui libri parrocchiali romani (1600-1630), ed. Rossella Vodret (Rome: 2011), 107-188, on 177; 
see also Benedetta Albani, “Sposarsi a Roma dopo il Concilio di Trento,” and Domenico 
Rocciolo, “Sposarsi a Roma nel secolo XVIII” in Venire a Roma, restare a Roma: Forestieri 
e stranieri fra Quattro e Settecento, eds. Alessandro Serra and Sara Cabibbo (Rome: 2018), 
57-82, 83-97. Additional notarial, judicial and economic documentation is also preserved 
in the Archivio di Stato di Roma; see for example my initial discoveries as part of a sur- 
vey of Eastern Christian presence in Napoleonic Rome: Santus, “Rome, avant-poste de la 
France en Orient.” 

92 On this methodology, see Carlo Ginzburg and Carlo Poni, “Il nome e il come: Scambio 
ineguale e mercato storiografico,” Quaderni storici 40 (1979), 181-190; Ghobrial, “Moving 
Stories, 249. 
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so as to avoid as much as possible vagrancy, confessional ambiguity and exces- 
sive exploitation of the ‘welfare system’ by the Eastern clergy. By choice or by 
necessity, the stay of most Eastern Christians in Rome was therefore tempo- 
rary, even though some individuals managed to find permanent employment. 
This was especially common among those who arrived in Rome already able 
to benefit from curial acquaintances and a network of patronage, or endowed 
with a particular skill, such as knowledge of Oriental languages: for all others, 
the risk of ending up in poverty and without means of support was high.93 The 
wandering lives that have populated this essay tell us how many distinctive 
hardships and obstacles Eastern Christians had to overcome in their attempt 
to fulfill their dreams in the Eternal City. 

93 See for example the case of the Greek “Giovanni Stamno,’ dressed in rags, “with tears in 


his eyes,” forced to sleep in the hospice of Santa Galla and to wander around the city beg- 
ging for bread (ACDF, SO, St. St., QQ2-l, fasc. xVIII, fol. 1751, 15 September 1723). 


CHAPTER 9 


Saving Souls, Forgiving Bodies 
A New Source and a Working Hypothesis on Slavery, Conversion and 
Religious Minorities in Early Modern Rome (16th-19th Centuries) 


Serena Di Nepi 


In 1566, Pope Pius v granted the Conservatori of Rome the official privilege of 
conferring emancipation and Roman citizenship on baptized slaves who pre- 
sented themselves in person at the Palazzo Senatorio on the Capitoline Hill.! 
This measure differed radically from the standards and practice more widely 
in use, by offering a more systematic mechanism for the liberation of enslaved 
peoples.? Indeed, in both Christian and Islamic regions, an informal rule pre- 
scribed that the conversion of slaves to the religion professed by the majority 


1 "Dignum et rationi,” in Bullarium privilegiorum ac diplomatum Romanorum Pontificum am- 
plissima collectio, Taurinensi editio, 1862, vol. vII, 482—483. For a historical overview of this 
legislation, which nevertheless insists on its non-application, see Salvatore Bono, Schia- 
vi: Una storia mediterranea (Bologna: 2016), 221-229; and Schiavi musulmani nell'Italia mod- 
erna: Galeotti, vucompra, domestici (Naples: 1999), 482 et seq. For a presentation of the docu- 
mentary evidence that instead proves the practical and longstanding implementation of this 
procedure, I take the liberty of referring to Serena Di Nepi, "Le Restitutiones ad libertatem di 
schiavi a Roma in età moderna: Prime note su un fenomeno trascurato (1516—1645),” Dimen- 
sioni e problemi della ricerca storica 2 (2013), 25-52. 

2 Forthesame reason it has until now been undervalued in the historiography. See Bono, Schi- 
avi musulmani nell'Italia moderna, 482—489, especially 482, note 34, which examines the pre- 
vious bibliography on the "controversial privilege of the Conservatori" (according to Bono's 
own definition). Among fundamental works, see Ignazio Giorgi, Paolo III e la schiavitù a 
Roma nel secolo XVI (Rome: 1879); Antonino Bertolotti, "La schiavitù a Roma dal secolo XVI al 
XIX,” Rivista di discipline carcerarie 17 (1887), 3-41; Emmanuel Rodocanachi, “Les esclaves en 
Italie du XVIII* au XVIe siècle,” Revue de questions historiques 40 (1906), 383-407; Domenico 
Orano, Il papato e la schiavitù (Rome: 1903); Salvatore Brandi, “Il papato e la schiavitù,” Civ- 
iltà cattolica (6 and 20 June 1903), 545-561 and 677—694; Pio Pecchiai, Roma nel Cinquecento 
(Rome:1948), 372-372. More recent contributions include Marina Caffiero, "Battesimi, libertà 
e frontiere: Conversioni di musulmani ed ebrei a Roma in età moderna,” in Giovanna Fiume 
(ed.), Schiavitù e conversioni nel Mediterraneo (special issue of Quaderni storici 3 [2007], 819- 
839, especially 827-828); and references to the privilege in Francesco Rovira Bonet, Armatura 
de’ forti, Ovvero, Memorie spettanti agl'Infedeli Ebrei che siano, o turchi, Utili alli catecumeni, 
alli neofiti, ed altri cristiani (Rome: 1794), 531-532 and 838, note 32. 
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of the population in the territory of imprisonment had no bearing on their 
prospects of emancipation. 

In order to navigate such ambiguous definitions of religious affiliation, it is 
necessary to clarify that this work focuses on people who had been captured 
and enslaved, and were therefore confronted with the question of which faith 
to declare and of the consequences such a choice would bring, as well as — in 
much smaller numbers — those born into slavery. The broader histories of traf- 
ficking and the subjugation of the populations of sub-Saharan Africa remain 
in the background, closely related on a theoretical level but distant in practical 
terms.? It goes without saying that in the context of military conflict and fre- 
quently changing borders declarations of faith made by prisoners continually 
provoked doubts and difficult questions: on what basis could it be believed 
that the claim to be a Christian or Muslim was real? 

For those taken as slaves in the Mediterranean through coastal raids, the 
capture of ships, the moving of borders and so on, the category of religious 
infidelity was amorphous and uncertain. In Muslim regions, such individuals 
were in the first instance non-Muslim captives who declared themselves as 
such (Jews and Christians, but also followers of other religions). Similarly, in 
Christian areas the quintessential ‘infidels’ were non-Christians who openly 
admitted their identity (Jews, Muslims, and others). In both contexts, those 
who had become infidels by abjuring their religion of birth were persecuted 
through legal channels: in Christian territories, Christians who had converted 
to Islam were condemned, while in Muslim areas, Muslims who had converted 
to Christianity were punished. And in both contexts, those who immediately 
decided to conform to the majority religion were offered assistance. In Chris- 
tian regions, Muslims (and Jews) who were baptized would receive preferential 
treatment, while in Muslim territories help was given to Christians (and Jews) 
who became Muslims.^ Furthermore, slaves who were prisoners and infidels 
(that is, those who had no basis to claim emancipation) were an important 
workforce, a valuable trading commodity. They could (and perhaps should) 


3 Recent historiography has nevertheless indicated that transatlantic trafficking and the tra- 
ditional Mediterranean trade in captives were not as mutually independent as has been as- 
sumed, and that the former to some extent implemented on a global scale processes that 
had been part of the latter since antiquity. See Olivier Pétré-Grenouilleau, La tratta degli 
schiavi: Saggio di storia globale (Bologna: 2006). 

4 Giovanna Fiume, Schiavitù mediterranee: Corsari, rinnegati e santi di età moderna (Mi- 
lan: 2009), 57-61 and 71-77, and the bibliography cited therein. 
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attempt to convert, but in any event changes of religious faith did not and 
could not ensure personal liberty as an immediate consequence.® 

Pius v's provision marked an abrupt deviation from this context. On a theo- 
retical level, emancipation at the Capitoline was based distantly on Caracalla's 
ancient edict on Roman citizenship and more recently also renewed a resolu- 
tion made by Paul 111 in 1534, subsequently withdrawn in 1544 under pressure 
from the city's aristocracy. More than twenty years later, and in a very different 
climate, Pius's new policy encountered no resistance. The conclusion of the 
Italian War (1559) and closure of the Council of Trent (1563) had ushered in a 
new season; from that moment on, and for many decades, political and mil- 
itary peace in the peninsula formed the backdrop to an increasingly urgent 
Catholic missionary project.® 

The precise scope of this article is to offer a twofold reflection on Rome's 
specific influence on Mediterranean slavery. The practice of liberating the 
baptized in the city will be considered within a broader context. First, the ar- 
ticle will examine the problems the conversion of captives caused in the city. 
Second, it will discuss the governmental strategies employed by ecclesiastical 
institutions to implement such unclear procedures for the conversion and/or 
reconciliation of slaves and for their manumission. The theological issue of the 
relationship between conversion and liberation, the uncertain social position 


5 On the tradition of not emancipating converted slaves, see Fiume (ed.), Schiavitù e conversio- 
ni nel Mediterraneo; Annequin Jacques and Youval Rotman, “Les esclaves et l'esclavage: De la 
Méditerranée antique à la Méditerranée médiévale VI*-XI* siècles,’ Dialogues d'histoire an- 
cienne 31, no. 2 (2005), 173-181, at: www.persee.fr/doc/dha 0755-7256. 2005 num 31 2 3762; 
Wolfgang Kaiser (ed.), Le commerce des captifs: Les intermédiaires dans l'échange et le rachat 
des prisionniers en Méditerrané, XV*-XVIII* siècle (Rome: 2008); Fiume, Schiavitù mediterra- 
nee; and Jocelyne Dakhlia and Bernard Vincent (eds.), Les musulmans dans l'histoire de l'Eu- 
rope, 1: Une intégration invisible (Paris: 2011). The latter contains the valuable contributions of 
David Do Paco, "Invisible dans la banalité et le mépris? Les musulmans à Vienne des années 
1660 à la fin du XVIII? siècle,” 55-80; Jocelyne Dakhlia, “Musulmans en France et en Grande- 
Bretagne à l'époque moderne: Exemplaires et invisibles," 231-415; Giovanni Ricci, "Les der- 
niers esclaves domestiques: Entre Ferrare, Venise et Mantoue (XV*-XVI* siécle)," 443—456; 
and Guillame Calafat and Cesare Santus, “Les avatars du 'Turc': Esclaves et commercants 
musulmans au Livourne (1600-1750), 471-522. 

6 The bibliography on these themes is rich and continues to grow. See at least Adriano Pros- 
peri, Tribunali della coscienza: Inquisitori, confessori, missionari (Turin: 1996); Elena Bon- 
ora, La Controriforma (Rome: 2001); Ronnie Po-Chia Hsia, The World of Catholic Renew- 
al: 1540-1770 (Cambridge: 2005); Massimo Firpo, Riforma protestante ed eresie nell'Italia del 
Cinquecento: Un profilo storico (Rome/Bari: 2008); Vincenzo Lavenia (ed.), Storia del cristiane- 
simo, III: L'età moderna (Rome: 2015). For a recent summary, with a broad bibliography and 
global outlook, see Carlos M. N. Eire, Reformations: The Early Modern World, 1450-1650 (New 
Haven: 2016). 
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of freed slaves, and reports and questions regarding the practical management 
of slaves arriving in Rome from every part of the Catholic world fed an under- 
stated but constant debate concerning the phenomenon and its implications. 
The celebrated bulls through which the Church forbade the enslavement of 
indigenous Americans — yet without any pronouncements on the fate of their 
counterparts in Africa — were drafted at Rome in the very years that these Cap- 
itoline emancipations of enslaved Muslims were legally defined.” The clear 
differentiation between how things were managed in Rome, in the Mediterra- 
nean (as we shall see) and in the Americas is an essential aspect of this story, 
yet one which historians have rarely emphasized until now. What happened 
in Rome was intrinsically connected to the salvific space of the city and could 
not — nor was it meant to — be replicated elsewhere. 

Enslaved Muslims who were able to reach Rome were the privileged benefi- 
ciaries of the papal resolution. The solution offered at the Capitoline appealed 
directly to enslaved people who were otherwise likely to remain in chains, far 
from their homelands. For the Christian masters of slaves, however, this reso- 
lution created a series of practical problems. Was the conversion of a slave to 
be encouraged? What did ownership of a Christian slave imply? Which rules 
were to be followed outside Rome? Was it necessary to question the sincerity 
of conversion and monitor the Catholic conduct of the neophyte? Were con- 
verted slaves to receive preferential treatment with respect to those born as 
Christians, and infidel slaves of other beliefs? 

This article addresses such questions using new data emerging from the ar- 
chives, allowing for a wide-ranging reading of Roman policy regarding religious 
otherness in the early modern period. The governance of Jews, slaves, Muslims, 
‘savages, and non-Catholic Christians (heretics, above all), can and should be 
considered together, as part of a complex and comprehensive eschatological 
vision. Catholic Rome was a space where the universal ambition of forgiving 
and saving had concrete manifestations. The policy of converting and freeing 
slaves — especially Muslim slaves — clearly embodies this ideology. The article is 
organized into six parts. The first presents a previously unknown source for the 
Roman emancipations, libertates, the starting point for this work. The second 
discusses the history of the libertates in the general context of the early years of 
the ‘Counter Reformation. The third presents an initial analysis of the data on 
the Roman emancipations, while the fourth dwells on the problems caused by 


7 On these themes, see at least Stuart B. Schwartz, All Can be Saved: Religious Tolerance and 
Salvation in Iberian Atlantic World (New Haven and London: 2008); David. M. Whitford, 
The Curse of Ham in the Early Modern Era: The Bible and the Justification for Slavery (Alder- 
shot: 2009) and the summary offered in Eire, Reformations, 481-485. 
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this policy for the governance of slavery. In the fifth section, strategies imple- 
mented in Rome itself are compared with Rome's proposals for other regions. 
The conclusion seeks to define a broad working hypothesis on minorities and 
the governance of religious alterity in the early modern period. 


1 The Restitutiones ad Libertatem: A Source to (Re)discover for the 
History of Roman Slavery 


Rome was a prominent hub in the slaving network of the early modern Med- 
iterranean.8 Along with every other state of the period, taking into account 
the differences between the Atlantic and Mediterranean slave trades, the Papal 
State can be considered a fully-fledged slavery zone. Enslaved people were a 
highly visible part of society under the temporal dominion of the pontiff. Leg- 
islation regulated the governance of slaves and established systems for their 
sale and emancipation. Domestic slaves served in houses and villas (above all 
those belonging to the aristocracy), while others could be found in factories, 
artisans' workshops, and galleys.? The great port of Civitavecchia, home to the 
papal navy and a staging post for large merchant and military ships bound for 
Rome, included specific spaces for slaves: houses, shops, and even — as recent 
research has revealed — a place of prayer for Muslims, which was self-organized 
and tolerated by the authorities.!? There were slaves in the catechumen houses, 


8 In addition to Bono, Schiavi, and other contributions listed in note 1, see at least Lucia Ros- 
tagno, Mi faccio turco: Esperienze e immagini dell'Islam nell'Italia moderna (Naples: 1983); 
Bartlomé and Lucille Bennassar, J cristiani di Allah: La straordinaria epopea dei converti- 
ti all’Islamismo nei secoli XVI e XVII (Milan: 1991); Robert C. Davis, Christian Slaves, Mus- 
lim Masters: White Slavery in the Mediterranean, the Barbary Coast and Italy, 1500—1800 
(New York: 2002); Kaiser (ed.), Le commerce des captifs; Giovanna Fiume, “La schiavitù 
mediterranea tra Medioevo ed età moderna. Una proposta bibliografica,” Estudis. Revista 
de Historia Moderna 41 (2015), 267-318; Guillame Calafat and Wolfgang Kaiser, "The Eco- 
nomics of Ransoming in the Early Modern Mediterranean: A Form of Cross-Cultural Trade 
between Southern Europe and Maghreb (16th to 18th centuries), in Francesca Trivella- 
to et al. (eds.), Religion and Trade: Cross-Cultural Exchanges in World History (1000—1900) 
(Oxford: 2014), 108-130; Eric R. Dursteler, “Fearing the ‘Turk’ and Feeling the Spirit: Emo- 
tion and Conversion in the Early Modern Mediterranean,” Journal of Religious History 39.4 
(2015), 485-505; Daniel Hershenzon, "Toward a Connected History of Bondage in the Med- 
iterranean: Recent Trends in the Field," History Compass 15, no. 8 (2017), 1-13. 

9 See Bono, Schiavi, and the chapter by Justine Walden in this volume. 

10 Roberto Benedetti, “Le fonti giuridiche e lo studio della presenza islamica nello Stato 
della Chiesa, XVI-XVII secolo,” in Venire a Roma, restare a Roma: Forestieri e stranieri tra 
Quattro e Settecento eds. Sara Cabibbo and Alessandro Serra (Rome: 2018), and the essay 
by Justine Walden in this volume. For the Muslim place of prayer, see Roberto Benedetti, 
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and hundreds more traveled on towards Rome in search of freedom.! It was 
against this backdrop that the papal legislation sought to regulate the ancient 
Roman custom that, on the basis of the celebrated regulations on citizenship 
set out by the emperor Caracalla, granted the Conservatori the privilege to free 
slaves independently.!? 

As early as 1999, in his monumental and pioneering work on the presence of 
enslaved people in early modern Italy, Salvatore Bono called attention to the 
independent and extraordinary activity of the Capitoline magistrates, describ- 
ing it dramatically: 


From every part of Italy, then, desperate fugitives [...] sought to reach 
Rome. In order to obtain emancipation, they had to attest their status 
as Christians by showing a certificate of baptism — a condition that was 
often difficult, if not impossible, to meet — or calling on witnesses and 
other evidence. If the request was upheld, manumission was confirmed 
by the Conservatore — dressed in a long silk cloak lined in red and a black 
velvet cap — who placed his hand on the slave's head and pronounced the 
formula “esto liber, sii libero” The condition of freedom was attested by a 
patent that was held in the highest regard throughout the world, even by 
the Turkish sultan. 


As Bono explains, the legislation of 1566 transformed Rome into a coveted des- 
tination for neophyte prisoners. Their journeys were difficult, made even more 
arduous by their condition as fugitives sought by their pursuers: 


It is not clear how long and to what extent the authority of the Capitoline 
magistrates was exercised. Certainly, slaves continued for a long time to 


“Servi introvabili e schiavi visibili: Un'analisi delle fonti giuridiche dello Stato della Chiesa 
(secoli XVI-XVIII)," Dimensioni e problemi della ricerca storica 2 (2013), 53-80. 

11 The starting point for any work on these themes in early modern Rome is the extraordi- 
nary list of names published by Wipertus Rudt de Collenberg, “Le baptéme des musul- 
mans esclaves à Rome aux XVII* et XVIIIe siècles. 1. Le XVII* siècle,” Mélanges de l'Ecole 
francaise de Rome. Italie et Méditerranée 101, no. 1 (1989), 9-181, at: www.persee.fr/doc/ 
mefr 1123-9891 1989 num 101 1 4026; and, by the same author, covering the period 
immediately following, "Le baptême des musulmans esclaves à Rome aux XVII* et XVIIIe 
siècles. Le XVIII* siècle,” Mélanges de l'Ecole francaise de Rome. Italie et Méditerranée 101, 
no. 2 (1989), 519-67, at: www.persee.fr/doc/mefr 1123-9891 1989 num 101 2 4060. More 
recently, see also Caffiero, "Battesimi, libertà, frontiere,' and Di Nepi, "Le restitutiones ad 
libertatem." 

12 See also Di Nepi, “Le restitutiones ad libertatem." 

13 Bono, Schiavi musulmani nell'Italia moderna, 482—485. 
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view Rome as a place of redemption and freedom, even up to the latter 
days of slavery in the late eighteenth and early nineteenth centuries. Was 
Rome not - they thought - the city of the pope, the Vicar of Christ, the 
head of the Church, and should Christian principles against every form of 
slavery not therefore prevail in that city? This must at least have applied 
to slaves who had become Christians, and thus brothers in faith and in 
charity.!4 


The cases presented by Bono portray a small selection of episodes taken from 
the Curiosita criminali of the Tribunale Criminale del Governatore collection 
in the Archivio di Stato di Roma, which were compiled by Antonino Bertolotti 
in 1887. This miscellaneous collection gathers together loose papers of varied 
provenance. Though it is no longer possible to reconstruct the original volumes 
to which these papers belonged, they nonetheless offer an insight into a sub- 
ject for which sources are frequently lacking. Often, as in the cases presented 
by Bertolotti and duly reexamined by Bono, we are presented with single and 
fragmentary sheets in a poor state of conservation. These papers, though ex- 
ceptional and fragmentary, allow us to begin to consider the direct application 
of Pius v’s motu proprio, albeit without definite and reliable numbers regarding 
the phenomenon of slavery in Rome in this period. 

The Curiosita Criminali present information concerning 16 “curious” epi- 
sodes, which can be divided into two further groups on an archival level. Some 
of these stories originate from the registers of the Congregazione Criminale 
del Governatore di Roma, where they were discussed between 1562 and 1697. 
The papers were taken from the archives and later collected in this miscella- 
neous collection in the aftermath of the annexation of Rome by the Kingdom 
of Italy in 1870, in the midst of the major reorganization of the archives of the 
old papal magistracies. Other documents provide isolated examples of unclear 
institutional provenance, although these too were relocated after 1870. For the 
most part, the cases concern enslaved people who fled neighboring territories 
(above all Naples and Genoa) for Rome, and whose owners requested the im- 
mediate intervention of the Roman authorities to prevent the runaways from 


14 Bono, Schiavi musulmani nell'Italia moderna, 484. 

15 Bertolotti, Schiavi. On the collection and its reorganization in the 19th century, see at 
least the Guida generale degli archivi di stato italiani (Rome: 1986), sub voce: 1133-1134. 
On Angelino Bertolotti, one of the first archivists of the newly formed Archivio di Stato 
di Roma, see Guglielmo Capogrossi Guarna's entry in the Dizionario biografico degli 
italiani Volume 9 (1967), at: http://www.treccani.it/enciclopedia/antonino-bertolotti_ 
9628Dizionario-Biografico9629/. 
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presenting themselves at the Capitoline and obtaining the emancipation for 
which they yearned. 

One source in particular, undated but clearly written in a 17th-century hand, 
seems to confirm the validity of this line of research: 


The runaway slaves do not have proof of their baptism, and it is for this 
reason that they did not go straight to the Capitoline to be granted their 
liberty, but rather sought several witnesses to testify to their being bap- 
tized; and lacking it, they made recourse to Our Lord, believing that 
through this they would obtain that which they could not by any other 
means. This seemed to me to be a considerable quality, and I have taken 
note of their bravery in presenting this ticket.!6 


The anonymous redactor of the text did not linger on the reasons that may 
have led “the runaway slaves” to present themselves at the Capitoline; nor, 
much less, did he express doubts concerning the outcome of their petition, 
which was postponed only by the absence of proof of baptism. There was no 
need. Recourse to papal clemency and specifically the jurisdiction entrusted to 
the Conservatori permitted petitioners to obtain freedom that was impossible 
elsewhere. For this reason, the scribe hoped that the case would be discussed 
with every caution (but with great urgency), considering any doubts relating to 
the sincerity of the conversion of the baptized fugitives.!” 

Are these 16 stories exceptional, or do they indicate a broader and more 
systematic implementation of Pius v's privilege? Following this indistinct 
trail, a series of checks of the registers in the Camera Capitolina of the Ar- 
chivio Storico Capitolino di Roma strongly suggests that Pius v's legislation 
was indeed carried out. Examination of these volumes allows us to date the 
first evidence of this Roman practice to 1516. We can also offer some initial 
hypotheses about this most delicate subject, regarding the original decision of 
Paul 111, later reaffirmed by Pius v in difficult years: In the intervening period, 
in June 1534, Clement vI had also supported the idea of linking emancipation 


16 As Roma, Tribunale Criminale del Governatore, Atti di cancelleria, b. 1, caso 13. In addition 
to Bertoletti and Bono, episodes recounted in this small collection have been cited more 
recently in Caffiero, “Battesimi, libertà, frontiere,” and Benedetti, "Servi introvabili, schiavi 
invisibili." 

17 The issue of the sincerity of conversions and the notoriety of these neophytes recur 
throughout this short series of episodes; see for example the case described in num- 
ber 15, which relates to fugitive slaves from Genoa (As Roma, Tribunale Criminale del 
Governatore, Atti di cancelleria, caso 15). 
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and conversion, determining that any baptized slaves who sought refuge in the 
Palazzo dei Conservatori should be considered to have gained their freedom.!? 
All the Restitutiones ad libertatem found within the registers of the Camera 
Capitolina that are made out to Christian slaves by the Conservatori of the 
Senate of Rome generally relate to concessions of citizenship and patents of 
nobility. This activity therefore took place within the remit of the ordinary ad- 
ministration of the municipal office, in which such acts were drawn up along- 
side other documents relating to similar questions, including enrolment in the 
civic nobility. The information contained in individual documents is relatively 
varied, depending on the notaries who from year to year were entrusted ex- 
clusively with the task of drawing up the Capitoline acts. In some cases, only 
the Christian name is given, followed by a vague “olim saracino" [formerly 
‘Saracen’ "]. Others offer a much more precise description, with an abundance 
of detail concerning the physical appearance of the candidate, his or her age 
and previous history. Information concerning baptism is also inconsistent. For 
the first half of the century, details are few or entirely absent, but entries in 
later decades denote the neophyte's diocese of origin, the church in which the 
conversion was celebrated, and, sometimes, even the name of the godparents. 
As we shall see, Pius v's intervention of 1566 marked a watershed moment that 
was incorporated by notaries in their scribal practice. 


2 From Paul 111 to Pius v: The “Catholicisation” of an Ancient Roman 
Tradition 


We must begin our discussion of this subject with the first attempt to legal- 
ly regulate the ancient but unbroken tradition of Roman emancipations. Paul 
III's decree of 1535 imposed order on a practice that had previously existed 
only as an informal custom. This was a crucial transitional step in both symbol- 
ic and practical terms. Published as a brief, the legislation officially proclaimed 
for the first time that it was possible to gain freedom in Rome, disseminat- 
ing this information to those previously unaware of the custom. The initiative 
was hugely successful; so much so that, within a few years, the nobility of the 
city forced the pope to back down. Between October and December 1544 - the 


18 Benedetti, "Servi introvabili, schiavi visibili 54 and 76, note 5: “Another important 
moment was in June 1534, when Pope Clement VII issued a motu proprio with which he 
granted liberty to all baptized Turkish slaves who had taken refuge in the offices of the 
Senate, the Camera Capitolina or the Conservatori of Rome.” 
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precise date is unknown — a formal complaint was submitted to the pontiff, 
describing the situation in Rome in dramatic terms: 


And while the Office of the Sacred Senate of the Camera of Rome and 
the Conservatori of the city by the institution of ancient custom, or rath- 
er special privilege, may liberate all slaves of either sex by conceding 
the privilege of the Patria and Roman freedom from the yoke of slavery, 
most often this is to the daily detriment of ourselves and the comfort of 
this city: partly on account of the former masters of those slaves, who 
seek in every way to return them to their possession, and retain them 
in servitude with no regard for our privileges; and partly on account of 
the damage and nuisance to the city resulting from this, which we have 
already suffered on account of the immoderate salaries of servants and 
maids, and other works of great expense. For these reasons, we are of 
the opinion that the six gentlemen in the present council, or chosen by 
the Gabella dei Contratti, should join us in taking action on the matter; 
and we must ask of Our Lord the moderation of the institution and privi- 
lege, by obtaining from His Holiness a motu proprio with all the necessary 
conditions.!9 


Though the nobility complained of the difficulties and unrest caused by the 
brief, as well as its negative impact on international relations and the soaring 
salaries of servants, they did not go so far as to explicitly question the law- 
fulness and expediency of the “ancient custom." The tradition did not decline 
during the twenty years between Paul 111’s privilege and its renewal with Pius 
V's motu proprio, but rather transformed imperceptibly. Confirmation of the 
petitioner's baptism gradually became the norm, along with the provision of 
other information concerning his or her life, provenance, and any specific cir- 
cumstances relevant to the conversion. 

This closer attention to individuals' faith and spiritual growth is reflected 
in the practice of the notaries, who gradually developed a system of defini- 
tions suited to the custom's newer implementation. The use of the word 
olim appears for the first time on 13 March 1561 in a Restitutio ad libertatem 
set out in favor of “Alphonso olim saraceno servo,” who had been baptized in 
Calais and whose successful emancipation was communicated by letter to 
the parish of San Salvatore in Lauro.?? It is no coincidence that thereafter the 


19 Archivio Storico Capitolino, Camera Capitolina [cc], Cred. 1, tomo 36, fol. 458. 
20 CC, Cred. XI, t. 17, cat. 834, fol. 15. 
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phrase “olim saraceno” and punctual mention of baptism appear consistently 
in cases of formerly Muslim neophyte slaves; indeed, this is testament to the 
success of Pius v's legislation. Slowly, the liberation conferred by Roman citi- 
zenship was replaced by liberation conferred by baptism. 

Pius's motu proprio of 1566 definitively normalized the implementation of 
Capitoline libertates. From this perspective, the failure of Paul 111’s previous at- 
tempt was undeniable: neither the issuing of his decree or its retraction in the 
face of protest was sufficient to deeply influence such an ancient practice. De- 
spite the annulment of 1544, emancipations continued throughout the follow- 
ing period under an exclusively public aegis, beyond the reach of centralized 
control. Building on this precedent, Pius v's resolution followed a profoundly 
different course from the moment it was decreed. Where Paul 111 had sought 
only to absorb and regulate the tradition, without modifying it, Pius's action 
was considerably more incisive. 

An examination of the two texts is sufficient to demonstrate the gulf in 
policy between them. Paul had attempted to draw the custom into the pa- 
pal sphere, safeguarding its continuity through the authority of the Church, 
in whose earthly domain it was practically implemented. For this reason, the 
terms of his brief had simply traced the essential characteristics of the prac- 
tice — its antiquity and Romanity — without introducing further precepts. In his 
text, he stressed that it was the role of the pontiff to bestow freedom and of the 
city to confer citizenship; yet he did not pause to clearly distinguish these two 
moments (and remits) that were so closely interwoven: 


Wishing to preserve the dignity of the aforementioned magistracy and 
to remove all ambiguity, we furthermore grant by special favor to the 
current Conservatori of the same city, by our certain knowledge and full 
apostolic authority, present jurisdiction and power over any slaves bound 
in any way to the yoke of servitude; likewise, at the Office of the Senate 
of the Camera of the City, the current Conservatori of this city may and 
must grant freedom and Roman citizenship to these men.?! 


21 “Nos volentes dignitatem conservatotoriam praedicta conservamus et eiusdem Urbis 
Conservatores pro temporum existentes etiam speciali favor prosequi et omnes ambigui- 
tates tollere ex certa scientia ac dictae Apostolicae potestatis plenitudine Iurisdictionem 
presentatem et facultatem per quas mancipias quaecumque sub iugo servitutis quoquo 
modo alligata, ac huiusmodi senatus camerae urbis officium pro tempores existentes 
ipsius urbis conservatores libertatem donarunt et romanei civis liberiqui homines effici 
ponssint et debeant." cc, Cred. v1, tomo 51, fols. 8r/v. Paul 111’s brief is reported in C.C, 
Cred. vt, tomo 51, fols. 8r/v, dated 27 June 1535. The brief is mentioned in the text of Paul v's 
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Things were different in 1566. Pius v's resolution transformed the ancient prac- 
tice by enforcing and justifying it according to the new the eschatological mis- 
sion of the Roman Church. It must be remembered that the Church — whose 
converting and legitimizing force had sanctified and immortalized the empire 
of the ancients — became essential to the continuation of the Capitoline man- 
umissions. With this legislation, Pius once and for all brought a tradition that 
had previously lacked definitive ecclesiastical endorsement under papal reg- 
ulation and authority. When certification of baptism was added to the list of 
essential conditions for manumission, the practice changed: active collabora- 
tion was necessary in order to obtain the reward, with the petitioner required 
to formally prove their Christian faith beyond any doubt. For Christians — and 
for those whom it considered to be still fumbling in the darkness of religious 
infidelity - Rome offered the only means of salvation.?? In order to understand 
why this was the case, we must consider the broader context in which the Ro- 
man legislation was situated. 


3 Rome as a Slavery Zone: Saving Souls 


In the long centuries of the early modern period, as in those preceding it, Med- 
iterranean slavery (and slavery elsewhere, although this is another story) was 
part ofthe complex mechanism of Christian-Islamic interaction. The conquest 
of Constantinople in 1453, the Ottoman advance through the Balkans, and the 
completion of the reconquest of Spain in 1492 signaled the renewal of hostil- 
ities on land and sea, which in turn contributed to an exponential increase in 
numbers of extraterritorial and interconfessional slaves. 

On an ideological level, Pius v's stance regarding the fate of baptized Chris- 
tians who remained in chains was part of a precise missionary strategy pur- 
sued throughout his entire pontificate. The Battle of Lepanto provided the 
most evident success of a political and theological process centered on aggres- 
sive confrontation of the Ottoman enemy, in which the ransom of prisoners 
of war and reconciliation of renegades played a fundamental role.?? In the 


motu proprio and its repeal in 1548 is reported in the 1862 edition of the Bullarium, in a 
note to p. 482. 

22 Serena Di Nepi, “Attraverso la schiavitù: Un'ipotesi di lettura del modello romano di 
gestione dell'alterità religiosa tra Cinque e Seicento,” in Simple Twists of Faith: Changing 
Beliefs, Changing Faiths: People and Places| Cambiare culto, cambiare fede: Persone e luoghi, 
eds. James Nelson Novoa and Simona Marchesini (Verona: 2017), 167-189. 

23 Alessandro Barbero, Lepanto: La battaglia dei tre imperi (Rome: 2012), containing a thor- 
ough bibliography. 
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early modern Christian-Islamic Mediterranean, millions of people, captured in 
coastal regions or at sea, in conventional battles or through piracy, experienced 
extraterritorial slavery. 

The destiny of an enslaved person taken prisoner during a battle or raid 
was never certain. Situations were constantly changing: slaves could be born, 
be captured, or could improve their wretched lot. Those taken by the other 
side viewed conversion as a practical means to improve their daily conditions. 
“Conversions of proximity” were common in the fluid and intermingled socie- 
ty of the period, a pragmatic choice motivated both by scepticism and by real- 
ism.24 Regardless of the sincerity of such decisions, a long tradition of informal 
diplomacy promised an improved standard of living for converts/apostates, 
but prohibited them from obtaining personal freedom. In the eyes of tradition 
and the law, emancipation and conversion were completely unrelated. Slaves 
were an important workforce and a possible trading commodity. Their own- 
ers could (and were perhaps compelled to) attempt to convert them, but their 
choice of faith was of no consequence for their legal status.?5 

Sources dealing with conversions to the majority religion rarely allow us to 
perceive the subject's true religious affiliation. Sometimes, certainly, the con- 
vert (or apostate) truly found a new faith and new identity in a religious choice 
made under pressure. It is equally certain that conversion did not always alter 
the most intimate convictions of the neophyte, who in their heart could remain 
true to the old faith. This disorienting fluidity made it difficult for authorities 
to establish individuals’ identities, and as a result to justly decide their fate.26 
With changes of political circumstances, and therefore of the corresponding 
religious majority, slaves could be freed and free citizens enslaved. 'Reciproci- 
ty' and ‘mobility’ typified extraterritorial interaction throughout this long peri- 
od, causing a range of judicial problems which states struggled to resolve. This 
applied to Jews of the nacao, of uncertain religious affiliation; it applied all the 
more to slaves found on galleys. In this context, especially at sea and in border 
regions, it was certain that any religious profession could easily be disavowed 
or reformulated. The individual's choices and behavior following their conver- 
sion could offer some indication of sincerity. Did the new Christian or Muslim 


24 Herel adopt the fitting definition proposed by Giovanna Fiume, Schiavitù mediterranee. 

25 Kaiser Le commerce des captifs; Cavaciocchi, Serfdom and slavery. 

26 For a reflection on these themes beginning from an examination of autobiographical 
sources of a different nature, see Fiume, Schiavitù mediterranee, 32-35, 95-109. More 
recently, see also Serena Di Nepi, “Autobiografie di minoranza: Prospettive individuali tra 
scritture personali e racconti di vita di ebrei e musulmani a Roma in età moderna,” Società 
e storia 160 (2018), 289-312. 
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maintain an unwavering religious identity? Was he or she able to offer concrete 
evidence of his or her most intimate convictions??? 

In Catholic areas, answers to these questions were sought in many ways. 
Guidelines were established in an attempt to manage the phenomenon on 
the basis of factual certainties. The authorities applied themselves to this task 
through a complex procedure of checks to determine the past — and there- 
fore predict the future — of those who at the moment of questioning declared 
themselves to be Christians. It was necessary to know what their identity had 
been at birth, whether Catholic, eastern Christian or infidel; when they had 
been baptized, and how they had behaved after baptism in their lives under a 
Muslim master; if they had received any sort of Catholic education, and what 
they had done in the course of subsequent years. The fate of individuals — free- 
dom or slavery — was decided on the basis of this careful investigation, which 
at least on paper took fair account of the faith that was claimed, repentance, 
and objective behavior. 

Only in Rome were these checks not implemented. Having reached the city, 
it was sufficient for enslaved persons to present themselves at the Capitoline 
and confirm their current Catholic faith. From a practical point of view, cer- 
tainly, this swift ceremony conclusively resolved the question of self-defined 
identity and the legal status deriving from it. Those arriving in Rome in search 
of freedom, who declared themselves to be Catholics and obtained the corre- 
sponding rights, distanced themselves from the threat of raids, sale and dis- 
placement, and renounced further changes of identity. Once the baptismal rite 
had been administered and admission to the true faith confirmed before the 
Conservatori, the new Roman citizen was designated as a Catholic and was ful- 
ly aware that later changes of mind would be construed as apostasy, with the 
serious consequences this involved. 

For baptized slaves on the road to Rome, faith and works were part of a 
unique paradigm of forgiveness and salvation. In the 16th century, popes who 
adopted a position on the emancipation of slaves, historically rooted in im- 
perial Rome, also used the question of slave conversions to confront the great 
debate of their time: whether salvation was obtained through works, and not 
faith alone. The subject is complex, but it is worth noting that Luther's position 
on slavery, escape and conversion was diametrically opposed to Rome's. In 1525 
and 1529 as the army of Suleiman the Magnificent lay siege to Vienna, crossed 
the Austrian Alps and started taking prisoners in Germany itself, the terrified 
faithful began asking what life might be like under a Muslim master. Luther 


27 See again Giovanna Fiume, Schiavitù mediterranee and its further bibliography. 
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discussed the question in two public sermons which were subsequently print- 
ed.28 The true believer, the reformer stated, should follow the biblical example, 
with pious, just and upright behavior, accepting the fate that God had decided 
for him. As we shall see in the following section, in Rome things were different. 


4 Forgiving Bodies: Roman Slavery in Context 


The figures and data that emerge from the Camera Capitolina's registers of 
enrolment into Roman citizenship speak for themselves.?? Each notary tran- 
scribed these documents, respecting their traditional format with little per- 
sonal variation. As time passed and the procedure was standardized, entries 
became ever more concise, while continuing to provide essential information 
regarding the supplicant: the name under which he or she presented him or 
herself to the Conservatori; the pre-baptismal name (in the case of converts); 
provenance; the name of parents; and the name and origin of the most recent 
owner. This personal data was accompanied by a basic physical description, 
noting the color of skin and hair, height, and any scars, tattoos or other dis- 
tinguishing marks useful for the incontrovertible identification of the subject. 
Until around the middle of the 17th century, records also contain clear refer- 
ences to the moment of baptism, an essential requirement for those seeking 
emancipation. Sometimes these denote the place or even the parish where the 
rite was celebrated; more often, this information was recorded by the patent 


28 For Luther's writings on this point, with clear contextualization and a broad bibli- 
ography, see Adam S. Francisco, Martin Luther and Islam: A study in Sixteenth Century 
Polemics and Apologetics (Leiden: 2007), 67-94, 151-174, 162-174, 211-233. A full list of 
the reformer's works on Islam is provided in Sarah Henrich and James L. Boyce, "Martin 
Luther. Translations of Two Prefaces on Islam: Preface to the Libellus de ritu et moribus 
Turcorum (1530), and Preface to Bibliander's Edition of the Qur'an (1543)," Word & World 
16 (1996), 250-266, esp. 252—253. For a consideration of the question of slavery under 
Muslim masters between Rome and Luther, see Di Nepi, “I ‘turchi’ la guerra, il battes- 
imo: Per una riflessione su schiavitù e battesimo negli anni della Riforma," in Riforma/ 
riforme: Continuità o discontinuità? Sacramenti, pratiche spirituali e liturgia tra il 1460 e il 
1660, eds. Fulvio Ferrario, Eduardo López Terdo Garcia, and Emanuela Prinzivalli (-spe- 
cial issue of Quaderni di studi e materiali di storia delle religioni 22 [2019]), 350—364. 

29 The data presented here for the first time and summarized in Table 91 below are the 
result of analytical investigation of the following registers of the Camera Capitolina: Cred. 
VI, t. I, cat. 450; Cred. x1, t. 17, cat. 834; Cred. 1, t. 1, cat. 1; Cred. 1, t. 29, cat. 29; Cred. 11, t. 19, 
cat. 0836, strag. 95; Cred. 11, t. 20, cat. 0837, strag. 96; Cred. n, t. 21, cat. 0838, strag. 97; red. 
11, t. 22, cat. 0838, strag. 98; red. 11, t. 23, cat. 0839; red. u, t. 23, cat. 0839; Cred. 11, t. 24, 
cat. 084. 
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of baptism by which the petitioner demonstrated full membership of Christ's 
flock (bundles of these documents have survived to the present day).?? The 
notary could also indicate that the enslaved person had attested their faith in 
practice by completing a pilgrimage to the most important Roman basilicas. 
On other occasions, the prior of the Conservatori (a priest) features among the 
witnesses to the act, resolving any doubt concerning the veracity of the slave's 
claim to be a Christian. 

The data for the period 1516-1716 offer a valuable first insight into this 
material: 

The quantitative data reported in Table 9.1 broadly correspond with infor- 
mation reported in recent studies on the presence and conversion of enslaved 
people in Catholic areas of the Mediterranean.?! The only exception to this is 
the much lower number of women (less than ten per cent). Recent research 
has documented the extent of female domestic slavery, in which women took 
the roles of both servants and sexual partners.?? The low proportion of en- 
slaved women in the Roman context is easily explained by the specific perils of 
the journey to Rome: those arriving at the Capitoline were often fugitives, and 
the road was even more dangerous for women in a period when solitary female 
travel was certainly uncommon.?? 

The provenance of slaves can be divided into European and extra-European 
regions (Table 9.2 and Table 9.3). While not taking into account the political and 
military upheavals of the time, this division clearly indicates the full integration 
of Rome and the roads leading to it within networks of Mediterranean slavery. 

The data regarding places of birth are not surprising. The majority of en- 
slaved people who reached the Capitoline came from the Ottoman Empire, 
the Barbary States of North Africa, and the Iberian Peninsula. Those traveling 
from Portuguese and Spanish colonies in America, Africa and Asia represented 


30 These additional sources, which confirm the practice, are yet to be examined in detail; 
they are preserved in the same Capitoline archive. See, for example, cC., Cred. n: t. 003, 
cat. 0820; t. 004, cat. 0821. 

31 In addition to bibliography listed above, see also the essays collected in Kate Lowe, 
Thomas F. Earle (eds.), Black Africans in Renaissance Europe (Cambridge: 2005); and 
Simonetta Cavaciocchi (ed.), Serfdom and Slavery in the European Economy, nth to 18th 
Centuries (Florence: 2014). 

32 Raffaella Sarti, “Bolognesi schiavi dei ‘Turchi’ e schiavi ‘Turchi’ a Bologna tra Cinque e 
Settecento: Alterità etnico-religiosa e riduzione in schiavitù,” Quaderni storici 107 (2001), 
437-473. 

33 See Raffaella Sarti, "Viaggiatrici per forza: Schiave ‘Turche’ in Italia in età moderna,’ in 
Dinora Corsi (ed.), Altrove: Viaggi di donne dall'antichità al Novecento (Rome: Viella 2009), 
241-296; Eric R. Dursteler, Renegade Women: Gender, Identity, and Boundaries in the Early 
Modern Mediterranean (Baltimore: 2011). 
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TABLE 9.1 Enslaved people freed in Rome (1516-1716)? 


Total 848 Post-1566 796 
Men 789 
Women 59 
Average/year 4.24 Post-1566 5.30 
Born as Christians 111 
Born as Muslims 641 
“Greek” 8 
Born as Jews (1) Aloysius 
Antonio 
Gonzaga 
antea dictus 
Moyses di 
Tunisi 
“Gentiles” 12 
Moriscos 3 
Undefined 72 
Average age 28.30 Noinformation 20.2 


^I am quoting Aloysius in this way, by name, because he is the only fig- 
ure from this data who might have had a Jewish background. We have 
more precise and more detailed information on the life of slaves after 
1566. 


a small minority, but their presence in Rome once again confirms the close 
connections between transatlantic spaces and phenomena and those of the 
Mediterranean and Indian Ocean. 

There are at least two intuitive explanations for the correlation of data for en- 
slaved people from Spain, Portugal and Greece (133 individuals) and those “born 
as Christians" and "Greeks" (119). First, baptism and freedom certainly did not go 
hand in hand in Catholic areas; and second, baptized slaves considered Rome to 
be one of the few places — if not the only place — where they might obtain the 
freedom they so ardently sought.?^ 

The Italian stages of the journeys of enslaved individuals further confirm 
Rome's centrality to their baptism (Table 9.4). 


34 For Spain, see Aurelia Martín Casares and Margarita García Barranco (eds.), La esclavitud 
negroafricana en la historia de Espana siglos XVI y XVII (Granada: 2010). 
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TABLE 9.2 Provenance of enslaved individuals from outside ‘Europe’ 


Africa 
India 
Ethiopia 
Turkey 
Algeria 
Syria 
Lebanon 
Barbary 
Ottoman 
Palestine 
Egypt 
Libya 
Tunisia 
Peru 
Brazil 
Portuguese 
colonies 
Other 
Total 


14 
10 


u7 Constantinople 38 


Jerusalem 5 


251 


TABLE 9.3 Provenance of enslaved individuals from within ‘Europe’ 


Malta 
Spain 
Portugal 
Greece 
France 
Hungary 
Balkans 
Romania 
Cyprus 
Albania 
Total 


40 
74 


259 
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TABLE 9.4 Areas of slavery and places of baptism in Italy 


Papal States 102 Catechumens Galleys 71 
Genoa 85 

Sicily 105 Galleys 4 
Puglia 7 

Naples 89 Galleys 2 
Sardinia 8 

Tuscany 15 Leghorn 6 
Lombardy 2 

Calabria 4 

Venice 1 

Total 418 


The leading role played by Sicily and the ports of Genoa and Naples is un- 


surprising.” It demonstrates the need to insert Rome and the Papal States 


alongside other ‘slavery zones’ in Italy, predominantly its port cities. Similar- 


ly, the scarcity of slaves of the state (galley slaves) confirms what we have al- 


ready identified in relation to gender: the journey to Rome was generally an 


35 


On Genoa, see the recent contribution of Andrea Zappia, “‘Affin di negoziarvi 
sopra: appunti per uno studio sullillecito nella redenzione dei captivi (XVII-XVIII 
secolo), in Per vie illegali: Fonti per lo studio dei fenomeni illeciti nel Mediterraneo dell'età 
moderna, secoli XVI-XVIII, ed. Paolo Calcagno (Rome: 2017), 147-161; and idem, “‘Si sono 
provati, e si provano molti intoppi’: La circolazione dell’informazione nella redenzi- 
one di un equipaggio genovese nell'Adriatico del primo Settecento,” in Un mar de noti- 
cias: Comunicación, redes de información y espías en el Mediterráneo, ss. XVI-XVIII, ed. 
Alvaro Casillas Peréz, (e-libros Mediterráneo: 2017), 37-43. There is a rich bibliogra- 
phy on Naples. See Giuliana Boccadamo, Napoli e l'Islam: Storie di musulmani, schiavi 
e rinnegati in eta moderna (Naples: 2010); Peter Mazur, “Combatting ‘Mohammedan 
Indecency’: The Baptism of Muslim Slaves in Spanish Naples, 1563-1667,” Journal of Early 
Modern History 13 (2009), 25-48; Gennaro Varriale, "Tra il Mediterraneo e il fonte bat- 
tesimale: Musulmani a Napoli nel XVI secolo," Revista de Historia Moderna. Anales de la 
Universidad de Alicante 31 (2009), 91-108; idem, “Redimere anime: La Santa Casa della 
Redenzione dei Cattivi a Napoli (1548-1599),” I Tatti Studies in the Italian Renaissance 18 
(2015), 233-259. On Sicily, in addition to bibliography given above, see the recent work of 
Giovanna Fiume: “L'impossibile riscatto di Aly del Marnegro ‘turco vero,” Quaderni stor- 
ici 140 (2011), 385-424, and “Esclaves et franciscains: L'accés dans les ordres mendiants 
et l'affranchissement (Sicile, XVI*-XVII* siècle), in Sortir de l'esclavage en Europe et en 
Méditerranéé, XIV*-XVIII* siécle, eds. Dominique Rogers and Boris Lesueur (Paris: 2018), 


79-105. 
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individual experience resulting from a personal decision, and not to be shared 
with others. Moreover, escape from a private house was certainly more straight- 
forward than attempting to flee from a slave pen or galley. It could happen that 
a group of enslaved people presented themselves at the Capitoline together. 
Some acts record the emancipation of ten individuals at the same time, who 
in certain cases were born in the same area or had been held as slaves in the 
same city. Broadly speaking, however, entries usually tell a different story, in 
which individuals' skill, bravery and fortune were the only cards left to play in 
the difficult game of emancipation.36 

For centuries, hundreds of enslaved people came to Rome in search of free- 
dom. This judicial mechanism evidently had consequences in many different 
areas: in the slave market, as the Roman aristocrats correctly identified, and in 
the political and diplomatic relationships of the pope and his state. The Ro- 
man emancipations were also significant on theological and religious levels. 
The pope's decision openly contradicted general practice regarding converted 
slaves in both Christian and Muslim areas. In the former, the decision to free 
a convert was wrapped up both with questions of faith and with the systems 
through which the Church was able to ascertain the true faith of individuals 
to a reasonable degree of certainty. Outside Rome, these systems followed dif- 
ferent rules, which from time to time were renegotiated between local govern- 
ment institutions and their ecclesiastical counterparts. As we shall see, this 
was the second way in which Roman practices changed the game — and in 
dramatic fashion. 


5 Slavery and Conversionary Questions within and beyond 
Rome: Why Turks and Islam Matter 


Only a small percentage of those baptized as slaves in the Mediterranean and 
surrounding areas were able to reach Rome and benefit from its favorable and 
unusual conditions. The vast majority of Christian slaves met different fates in 
other parts of the world. Since faith determined an individual's judicial status, 
the capacity to demonstrate and evaluate it became integral to identification 
procedures. In Catholic areas, the Roman Inquisition sought to assert its au- 
thority on this matter. The jurisdiction of the Holy Office was not recognized by 
all states, yet the responses of inquisitors shed new light on a series of practical 


36 Fora first ‘emotional’ analysis of these stories, see Serena Di Nepi, “Autobiografie di mino- 
ranza: Prospettive individuali tra scritture personali e racconti di vita di ebrei e musulm- 
ani a Roma in età moderna,” Società e storia 160 (2018), 289—312, especially 300-307. 
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issues that merit further consideration here. The question to be answered — or 
at least asked — is this: how unusual was the Roman case? And what does it 
tell us about practices in the rest of the Catholic world? A Prammatica issued 
by the Roman Inquisition in 1599 for Malta offers us a valuable insight into 
this theme, revealing the very different prospects of captives on this border 
island and helping us to grasp how specifically Roman (and therefore political) 
was Pius v’s provision.?? It should be noted, however, that to date no direct 
inquisitorial interventions have been found that relate directly to the Roman 
context — a tremendous difference that helps us grasp how Roman (and there- 
fore political) Pius v's decision was. To understand why, it is necessary to move 
south, to the Mediterranean, and discuss the decisions taken on this border- 
island concerning the fate of captives who in Rome, as we have seen, would 
have had very different prospects. 

On 13 August 1599, the Inquisitor of the island received an official letter from 
Rome. The Holy Office intended to definitively settle a delicate matter by es- 
tablishing the norms a Catholic society should follow regarding Catholic slaves 
captured during the protracted war against Muslim pirates. Through its Inquis- 
itorial representative in Malta, Rome had strongly recommended lofty politi- 
cal, symbolic and theological goals, but the Knights of St John and the island's 
lay authorities had argued that practical military concerns should take priority. 
The instructions sent to Malta sought to respond to this dilemma by focusing 
closely on the behavior of the individual. In an age of dissimulation, Nicode- 
mism and continuous apostasy, Rome's strategy focused on concrete and doc- 
umented personal actions: any claim of religious identity was valid, provided it 
could be substantiated. One was whoever and whatever one could show one- 
self to be. The Maltese responded by pointing out that it was extremely difficult 
to apply legislation of this kind. Who could honestly testify to the sincerity of a 
fellow galley slave's faith? The burden of proof paradoxically fell on those who 
did not strive to make themselves known to be Catholics: only an infidel, firm 
in their own religious infidelity and with nothing to lose or gain, could confirm 


37 On slavery in Malta see Michel Fontenay, “Il mercato maltese degli schiavi al tempo 
dei Cavalieri di San Giovanni (1530-1798),” Quaderni Storici 36 (2001), 391-414; 
idem, “Pour une géographie de l'esclavage méditerranéen aux temps modernes," Cahiers 
de la Méditerranée 65 (2002), 17-52; Godfrey Wettinger, Slavery in the Islands of Malta 
and Gozo, 1000-1812 (Malta: 2002); Salvatore Bono, “Malta e Venezia tra corsari e schiavi 
(secc. XVI-XVII), Mediterranea. Ricerche storiche 7 (2006), 213-222; Francesco Russo, 
“Schiavitù e conversioni a Malta in età moderna: Nuove fonti e percorsi di ricerca,” in 
Relazioni religiose nel Mediterraneo: Schiavi, redenti, mediatori, secc. XVI-XIX, eds. Sara 
Cabibbo and Maria Lupi (Rome: 2012), 135-158. 
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a claim with any level of certainty. Despite two years of letters and complaints, 
the Prammatica was not modified and would serve as the legal basis for these 
matters for around two centuries. It merits reading with attention: 


And first I tell you that Christian renegades who spontaneously fled from 
the hands of the Turks, and returned to the parts of the Christians, must 
be reconciled and obtain freedom. Likewise, Christian renegades who 
were put to the oar by Turks and were taken in this state by Christians 
must be freed after reconciliation, because they cannot otherwise secure 
their freedom. Those who are taken on galleys, or other Turkish vessels, 
when coming to raid and sack Christian countries must be reconciled for 
apostasy; but if they do not wish to be reconciled, they must be treated 
like other renegades and apostates of the Holy Faith are by the Secular 
Court, if they are stubborn. But those who return to the Faith and are rec- 
onciled, they are to remain slaves and without acquiring freedom be sold 
to masters, who may offer them freedom according to their discretion 
and conscience.?? 


The Prammatica specifies three principal categories of renegades to be brought 
to justice: 

1. Christian renegades who spontaneously escaped from the Turks and 
voluntarily returned to the true faith. Since they had fought for their 
salvation, these slaves were to be reconciled and freed. 

2. Christian renegades who had been captured by Christians while still 
at the oar. Since they had not caused damage to Christendom and 
had been unable to gather the money necessary for their emancipa- 
tion, these slaves were to be reconciled and freed. 

3. Christian renegades captured on galleys while fighting against 
Christians. These slaves were to be reconciled. If they did not wish 
to do so, they would be prosecuted by the Inquisition for apostasy; 
if they remained firm in their apostasy, they would be entrusted to 
its secular arm. In any case, they would remain slaves and it would 
fall to their masters to decide their fate, according to their own 
conscience. 

The instruction also identified a final category of slaves: Christian renegades 
who were captured as children or adolescents and who had not received a 


38 Archivio della Congregazione per la Dottrina della Fede, S. Officio, Stanza Storica, ii 1 e, 
fasc. 1 (translated by Matthew Coneys Wainwright). 
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Catholic education before their abduction; these were to be reconciled and 
freed. In these cases, the legal principle considered age to be a distinctive fac- 
tor: such individuals had been too young to be strong in the Faith, too inno- 
cent to resist enticements and threats. It should be noted that, at least at first 
glance, this position seems to explicitly contradict the decision on the fate of 
Jewish children taken away from their families in order to receive instruction 
in Catechumen houses. In such cases, the legal age to decide one's own faith 
could be lowered to facilitate a child's choice to be baptized, itself often in- 
duced through threats and enticements.?? This is not the place for a compar- 
ative reflection on this subject, but it can nevertheless be observed that legal 
fluctuations consistently favored the missionary approach that was so impor- 
tant to Rome in its encounters with Jews, and more generally delineated a 
comprehensive framework regarding otherness and its problems, which today 
is all too often undervalued by historians. 

Although it addressed a broad range of scenarios, the Prammatica was not 
sufficient to resolve every eventuality in Malta. Its principal scope was to offer 
a reference model for the way in which a Catholic society should confront the 
problems of slavery and religious conversion in contact zones. The lay author- 
ities of Malta protested against these directives, accusing them of facilitating 
false conversions, apostasy and escapes, and complicating military matters.^? 
Everyone knew how easy it was to escape from Christian regions and find ref- 
uge in the Islamic world. It was equally evident that the Knights of St John 
needed rowers for their galleys and that it was therefore essential for Muslims 
to remain Muslims so that they could toil at the banks of Christian ships. En- 
slaved people relocated to private homes were of no help. Moreover, baptism 
seemed to come at a cost: it was commonly believed or feared that every time 
that Christians converted a Muslim, somewhere over the border the infidels 
inflicted a bloody reprisal on the Christians in their possession. The truth of 
such tales mattered little. Stories of violence against helpless slaves circulated 
and fed fear, and by their very circulation carried a political weight that could 
not be underestimated. Rome and the pope, with all his institutions, were 
forced to contend with them. 


39 Marina Caffiero, Forced Baptisms: Histories of Jews, Christians, and Converts in Papal Rome 
(Berkeley: 2012). 

40 Archivio della Congregazione per la Dottrina della Fede, Sant’Offizio, Stanza Storica, 
HH3b7, fols. 388-392, Lettera del Gran Maestro (January 1600). 

41 See for example the episode reported by Fiume, “Limpossibile riscatto di Aly del 
Marnegro,” and the case reported in ACDF, Stanza Storica, S. Ufficio, HH3b7, c. 393r. 
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6 Rome and the Management of Minorities in Context: A Working 
Hypothesis 


The conflict between reason of faith and reason of state was central to the 
unsolvable equation of conversion with liberation, salvation and pardon. Slav- 
ery was a specific and insurmountable problem within this broader debate, 
with the practical requirements of conflict and the urgent need for slave labor 
weighed against the obligation to save souls. Against this backdrop, the Roman 
Church was required to balance political, theological and diplomatic positions 
that were not always fully compatible. 

Rome's correspondence with distant outposts such as Malta was part of a 
specific strategy for the conversion and reconciliation of enslaved people that 
gradually emerged during the 16th century. The legal category of the Favor 
fidei was an essential weapon in the struggle for the soul of every infidel, to 
be conquered whatever the cost. This phrase — which appears in inquisito- 
rial judgements on the fate of converted slaves — refers to the possibility of 
conceding extraordinary privileges “for the reason of the supreme exigency of 
safeguarding the faith of the believer and thus his eternal salvation."? The con- 
cept was originally developed by Gratian for the dissolution of matrimonial 
bonds between infidels (and today remains the basis of the Pauline Privilege 
in canon law).43 Later, it became an umbrella category for the settlement of 
controversies and practical problems associated with the presence of persons 
of different faith within the Catholic legal space. This principle justified the 
baptism invitis parentibus of Jewish minors and marriages between Christians 
and infidels, and to a certain degree the presence of heretics in Italian cities.44 
It therefore lent itself to application in the argument over the fate of slaves. 


42 Federico Marti, “Il favor fidei nello Ius Novum: Analisi delle fonti normative,’ Ius Ecclesiae 
26, no. 2 (2014), 359-378; quotation on p. 360. On Malta see for example ACDF, S.O., D.V., 
1761-1765, with numerous precedents described in detail. 

43 See, for example, the “Norms on the Preparation of the Process for the Dissolution of 
the Marriage Bond in favor of the Faith" signed on 30 April 2001 by Joseph Ratzinger and 
Tarcisio Bertone (at the time, respectively, prefect and secretary of the Congregation for 
the Doctrine of the Faith, at: http://www.vatican.va/roman_curia/congregations/cfaith/ 
documents/rc con cfaith doc 20010430 favor-fidei it.html. 

44 Caffiero, Forced Baptisms, 44—72. The centrality of the principle is acknowledged by 
scholars, who have underlined its use in various contexts. See for example: Irene Fosi, 
Convertire lo straniero: Forestieri e Inquisizione a Roma in età moderna (Rome: 2011); 
Ricarda Matheus, Konversionen in Rom in der Frühen Neuzeit: Das "Ospizio dei Convertendi" 
1673-1750 (Berlin: 2012); Isabelle Poutrin, “La captation de l'enfant de converti: L'évolution 
des normes canoniques à la lumière de l'antijudaisme des XVI*-XVIII* siècles,” Revue 
d'histoire moderne & contemporaine 62, nos. 2/3 (2015), 40-62. 
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The Roman Inquisition's position on the freedom of renegades — endorsing 
their requests with the exception only of those who had fought enthusiastical- 
ly against Christians — was not its only involvement in this debate. Inquisitors 
also undertook missions to Muslim galley slaves, promising them relocation to 
domestic servitude and offering tantalizing glimpses of the prospect of eman- 
cipation.45 The gradual emergence of these differing attitudes among the In- 
quisition and other Catholic authorities on the question of Catholic slaves (or 
those who claimed to be Catholic) was without doubt a turning point in this 
regard. The involvement of the Holy Office, and the development of a system 
to identify and record religious affiliation on the basis of concrete actions, 
rather than words, are other areas that require further attention. 

The exceptional case of Rome, the only place where the faith of petitioners 
was not verified through lengthy and precise investigations, was the starting 
point of this analysis. Why in Rome, and Rome alone, was it sufficient to pres- 
ent oneself in the city bearing a valid certificate of baptism and behaving like 
a Christian in order to obtain emancipation? In the absence of a firm answer 
to this question, I will conclude this essay by presenting instead a working hy- 
pothesis that I believe merits discussion. 

The question of the Capitoline emancipations can only be understood by 
taking into account the bigger picture: from the changing political context to 
the religious crisis, the construction of the Papal State and the so-called Coun- 
ter Reformation. Paul 111’s failure took place against a backdrop of instability, 
but as Charles v's war raged on, the governance of enslaved people (Christians, 
Catholics, Muslims, infidels or Jews) took on increasingly strong and clear po- 
litical implications. To speak of slaves was to speak of holy war against infidels 
and to establish once and for all who was expected to assume responsibility. 
It also demanded consideration of strategies for the conversion of infidels — a 
pressing question in light of Spain's coercive approach to the subject — and en- 
gagement with the enormous practical problem of assessing the reliability of 
declarations of confessional identity. When Pius v published his motu proprio 
barely a month after his election in 1566, the world had definitively changed. 
The wars in Germany (1555) and Italy (1559) had concluded, and the Council of 
Trent had sought to establish a new Church, reformed and more effective. The 
interweaving of politics, ideology and theology was now immediate and clear 
to contemporaries: this was a question of faith, and on faith Rome decided. 

The assertion of ecclesiastical jurisdiction over faith, and matters consid- 
ered to be a question of faith, was a game played by all sides. The same general 


45 Fiume, Schiavitù mediterranee, 95-101. 
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principle applied to Jews, heretics, Muslims and, of course, to baptized slaves. 
When Pius v decided to revive a tradition of the imperial age for Rome and 
Rome alone, without developing a system of control, he followed a pattern that 
led back at least to Alexander v1 and the controversial decision to silently and 
informally welcome Jews fleeing from Spain. Insofar as the Inquisition could 
be restricted to seek compromises elsewhere, Rome was and would always be 
the sole and authentic model of Catholic society, where forgiveness, faith and 
Favor fidei were the only rules to be followed; and where Christians (even if 
their true faith was doubtful) should receive the opportunity of salvation, sim- 
ply on account of their presence in Rome.#6 


7 Avenues for Future Research 


The documentation preserved in the Archivio Storico Capitolino of Rome and 
cited here leaves little doubt regarding the efficacy of these emancipations 
and the earnestness with which the project was implemented by the author- 
ities. Future research might consider the thousands of baptismal certificates 
present in the same archive, as well as the documentation that supported the 
procedure. Studies could also seek to uncover information on the later lives of 
these enslaved people, beginning from an examination of the registers of no- 
taries active at the Capitoline. Moreover, it is becoming essential to interpret 
the phenomena of slavery in comparative and transnational terms, moving far 
beyond the political boundaries of the period. 


Translated by Matthew Coneys Wainwright 


46 A bibliographical, thematic and methodological consideration of the complex urbi et orbi 
of early modern Rome is given by the essays collected in Pamela M. Jones, Barbara Wisch, 
Simon Ditchfield (eds.), A Companion to Early Modern Rome, 1492-1660 (Leiden: 2019). 


CHAPTER 10 


Muslim Slaves in Early Modern Rome 
The Development and Visibility of a Labouring Class 


Justine A. Walden 


1 Introduction 


This chapter investigates Muslim slaves in papal Rome and at Rome's primary 
naval port, Civitavecchia. Following a brief outline of Mediterranean slavery 
andan examination of when and how enslaved Muslims came to Rome, I sum- 
marize historiography and respond to three particular strands. I consider the 
extent to which Muslims were visible and integrated in early modern Rome; 
the extent to which slaves enjoyed mobility at port; and throughout, how Mus- 
lim slaves were considered not only as converts but as laborers. This last point 
means that I place my emphasis not upon Muslim slaves as religious converts, 
as has been widely accomplished in the historiography, but as pertains to their 
economic and military role. Examining evidence both from archives and from 
the less-considered source base of early modern print, I consider a wide range 
of venues in which Muslim slaves were seen, represented, and in which they 
labored: in religious processions, as owned by Roman cardinals, in relation to 
a classical background, in a context of economic decline, as news items, as 
public labor crews, and finally, as factory workers and criminals. I propose that 
while the religious valences associated with Muslim slaves were still present 
by the 18th century, the normalization of this group as laborers, particularly 
within straitened economic circumstances, resulted in more utilitarian un- 
derstandings of them. I argue that as a marked and publicly laboring popu- 
lation, Muslim slaves were quite visible in Roman life, but that given the hier- 
archies and restraints to which they were subject, they were little integrated 
into Christian society. Finally, I argue that since the so-called 'freedoms' that 
enslaved Muslims experienced while at port were highly limited, views which 
have stressed the importance of these freedoms must be themselves carefully 
circumscribed. 
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2 Mediterranean Slavery: A Brief History 


Initially, enslaved Muslims in early modern Rome were a group framed almost 
univocally in terms of religious difference; namely the Christian religious per- 
ception of Islam as intolerable. The presence of Muslim slaves in Christian 
lands was the result of military conflict: Ottoman-Christian naval warfare and 
the reciprocal corsairing activities of Europe and the so-called Barbary states. 
In short, Muslim slaves were present in early modern Rome and throughout 
the Christian Mediterranean because it was legitimate for both Christians and 
Muslims to capture members of the other faith and force them into a life of la- 
bor or sell them back to coreligionists, called ‘ransoming’ For four centuries — 
that is, between about 1450 and about 1825 — Muslims raided Christian ships 
and shores and captured and enslaved Christians, and the navies of Christian 
states, along with the religious-military orders of the Knights of St. John of 
Malta and of Santo Stefano, raided ships and shorelines to capture and enslave 
Muslim shore-dwellers, crews, and passengers. Muslim slaves were then sold, 
traded and purchased at Christian ports around the Mediterranean such as 
Naples, Trapani, Malta, Livorno, Messina, Palermo, Genoa, Seville, Marseille, 
Toulon, Lisbon, and Rome's main seaport, Civitavecchia. 

The Mediterranean saw traffic in slaves from at least the 8th century, but 
generally only in small numbers. The capture and sale of Muslims also oc- 
curred in Iberian polities and sites such as the island of Mallorca in the 14th 
century, but it increased across the Mediterranean after 1453, when Ottoman 
success in blocking Genoese outposts in the Black Sea cut Europeans off from 
their primary slave sourcing grounds. In the 16th century, as Ottomans began 
an aggressive naval expansion into the Western Mediterranean, Spain, France, 
the Italian states, and several smaller polities responded by enlarging their gal- 
ley fleets. Galleys came in a variety of sizes and grew larger in the 16th and 
17th centuries, but in general, each required between 180 and 240 rowers.! As 
a result, Muslim men were captured and made to row on Christian galleys be- 
tween the 16th and 18th centuries as an outcome of religious warfare and as a 
way to meet European manpower needs. 

Mediterranean galley slavery was unique in that it converged with state dis- 
ciplinary systems. Galley crews on Christian ships consisted not only of en- 
slaved Muslims, but also of sforzati, Christian convicts sentenced to galley ser- 
vice for either a fixed number of years or life depending upon their crime, and 


1 Galleys, or ships rowed using long oars, had been used for centuries in the Mediterranean as 
they were well-suited to hugging ragged Mediterranean coastlines. 
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Christians who voluntarily consigned themselves to galley service to earn their 
way out of debt — the so-called buonavoglie. Most rowing crews also included a 
small number of renegades, or Christians who had converted to Islam.? 

The Christian term used for Muslim galley slaves was ‘Turk, and although a 
‘Turk’ might be a man from Anatolia, or what is today Turkey, the term came 
to refer pejoratively to Muslim slaves tout court. The ethnic and national ori- 
gins of ‘Turks’ who rowed for European galleys, however, was often remarkably 
diverse. Crews consisted of ‘Moors, sometimes differentiated as either ‘white’ 
or ‘black’; men from diverse locations in the Greek Aegean such as Smyrna, 
Scio, and Salonika; men from Constantinople; and men from the Balkans and 
Baghdad. A small number of slaves described as ‘Indian’ were likely either from 
places like the Canary Islands or Bengal, and crews typically contained a few 
Sub-Saharan Africans, sometimes designated as "Ethiopian." By the late 17th 
century, the majority of Muslim galley slaves hailed from the Maghreb or 'Bar- 
bary' states, especially the Regencies of Algiers and Tunisia. This trend con- 
tinued through the late 18th century, by which point slaves were sometimes 
characterized as “Tunisini,” “Algeriani, or "Turchi Affricani."? 

Galley slavery is typically described as in decline by 1700 as a result of a shift 
away from oared vessels to square-rigged sailing ships, and Roman naval re- 
cords show the use of the square sail as early as 1692. But in fact, identifying the 
endpoint of galley slavery and slavery per se both in Rome and across Italy is 
far more complicated.^ Fleet sizes had already begun to diminish before 1692, 
while Muslim slave populations persisted at Civitavecchia for at least a century 
after the advent of square sails.? 103 slaves labored at Civitavecchia in 1795, and 
50 "Levantine Tunisians" were still enslaved there in 1806.9 


2 In 1757, for example, a renegade Tuscan from Livorno and a renegade Venetian rowed for 
papal galleys. Antigono Frangipani, Istoria dell'antichissima città di Civitavecchia scritta 
dal marchese Antigono Frangipani, nobile Romano Conscritto e Capitano col comando in 
capite della Truppa Pontificia... (Rome: 1761), 209—211, 188. 


3 This was how a 1761 observer described the 80 North African slaves who arrived in Rome 
1698 and the 59 who arrived in 1757. Frangipani, Istoria dell'antichissima città, 168; xix. 
4 Here see Alessandro Tuccillo, Il commercio infame: Antischiavismo e diritti dell'uomo nel 


Settecento italiano (Naples: 2013) and Giulia Bonazza, Essere schiavi: Il dibattito abolizion- 
ista e le persistenze della schiavitù negli Stati italiani preunitari (1750-1850). PhD Disserta- 
tion (Università Ca' Foscari Venezia: 2016). 

5 Thirty papal galleys fought at Corfu in 1538 and 12 at Lepanto in 1571. By 1784 there were 
but three galleys and a pontifical coastguard. AsR S&G Entrata e Uscita 379, 1737-44, 5, 
1738; ASR S&G B. 684. 

6 Bonazza, Essere schiavi, 143; ASR, Soldatesche e galere, b. 684, n.p.. Guglielmotti reproduc- 
esa list of the remaining slave at the darsena (the innermost part of the port of Civitavec- 
chia) in 1789 along with their provenance and occupations. Storia della Marina Pontificia, 
Vols. 9-10, 97-98. The decline of slavery can be loosely associated with the Napoleonic 
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3 Slaves in Rome 


As a foreign, subordinate, and laboring population, Muslim slaves left few re- 
cords. One must therefore rely on granular research to establish their presence. 
Trace mentions confirm the presence of Muslim slaves at Rome both in the 
Middle Ages and then again in the early modern period. Famously, a contin- 
gent of Muslims captured at the battle of Ostia in 849 was forced to rebuild 
the Leonine wall by Pope Leo Iv. After this there was a relative lull of Muslim 
slaves at Rome until larger numbers began to arrive in the 15th century. While 
the slaves mentioned in the diary of the 15th-century humanist Stefano Infes- 
sura (c.1435-c.1500) may or may not have been Muslim, within just a few dec- 
ades, several Roman cardinals maintained large entourages of Muslim slaves, 
perhaps because subjugated Muslims served as a convenient shorthand for 
the victory of Catholicism against contenders.” In 1488, 100 “Moorish slaves" 
from the King of Spain were distributed to Roman cardinals, and around the 
1520s, the humanist Paolo Giovio (1483-1532) reported that Cardinal Ippoli- 
to d'Este (1479-1520) maintained “a veritable serraglio" of female slaves.8 In 
1564, 50 Muslim slaves working at the Tivoli villa of Cardinal Ippolito d'Este 
II (1509-1572) plunged their guardians into a well and fled.? In 1572 after the 
death of Pius v (1566-1572), cardinals petitioned for and obtained the slaves 
held at Rome's fortress in Civitavecchia.!° 

Itis thus not the case, as is sometimes thought, that the Christian victory at 
Lepanto in 1571 inaugurated the entry of Muslim slaves into Rome and other 
Christian lands. Rather, slaves had arrived both at Rome and its port of Civi- 
tavecchia through several different channels and well before this. As Serena Di 


Code of 1804, which prohibited the sale of human beings across much of Italy. Still, five 
more codes known as the Jacobin constitutions repeated this prohibition over the course 
of the next 62 years, and one can find Muslims enslaved in Italy into the middle of the 
19th century. Raffaela Sarti, “Freedom and Citizenship? The Legal Status of Servants and 
Domestic Workers in a Comparative Perspective (16th-21st Centuries)," in Proceedings of 
the Servant Project,vol. 3, eds. S. Pasleau and I. Schopp (Liége: 2005), 127-164. 

7 Infessura reported how in 1433, four slaves stole goods from courtesans, were seen wearing 
the goods, and were seized and hanged. Stefano Infessura, Diario della città di Roma di Stefano 
Infessura scribasenato, (Rome: 1890), 54, 70, 72. On female slaves in Rome, see Anna Esposito, 
"Slaves in Rome between the Fifteenth and the Sixteenth Centuries: Preliminary Investiga- 
tions in the Notaries’ Registers,’ Dimensioni e problemi della ricerca storica 2 (2013), 13-24. 

8 Domenico Orano, Il Papato e la schiavitù (Rome: 1862), 26. 

9 Domenico Gnoli, Vittoria Accoramboni: Storia del secolo XVI (Florence: 1890), 193. The es- 
caped slaves were replaced with others from the Balkans. These not proving satisfactory, 
they were resold to the court of Naples. 

10 Orano, Il Papato, 27. 
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Nepi has noted, fugitive slaves came to Rome on account of papal motu proprii 
issued in 1535 and 1566 that allowed the Senate to free slaves who reached Piaz- 
za Campidoglio.! Christian victory at Tripoli in 1555 netted between 6,000 and 
8,000 “Moors,” some of whom were "afterwards disposed of at a low price in 
Sicily and Sardinia” and some of whom may have found their way to Civitavec- 
chia.!? Slaves were already available at Civitavecchia, for upon his return from 
Tripoli, the noble Roman Paolo Giordano Orsini (1541-1585) stopped there 
and purchased, among others, Ali Vidini, a thirty-year-old “olive-skinned Turk” 
("Turco ulivastro”) from Constantinople.!8 In 1562, fifty Muslim slaves arrived 
at the port of Ancona and were diverted to Rome. Slaves also arrived as gifts: a 
Venetian avviso (newsletter) announced in 1575 that the Venetian captain Mar- 
co Molin had sent an Arabian stallion, four dogs, and two young “Moorish” 
slaves to the keeper of Castel S. Angelo, the fortress and prison in central Rome 
that served as a site of detention for Muslim slaves for several centuries.!4 The 
Knights of Malta, too, were a constant supplier: when they captured 130 “Turk- 
ish" slaves in 1588, the Knights presented them to Sixtus v (1521-1590) “as a 
gift" to “reinforce the pontifical squadra.”!5 Muslims were also hunted as if for 
sport, as in 1716 when Clement x1 (1700-1721) hired 300 Liparotti (inhabitants 
of Lipari, Sicily) to come to Ancona and serve as advance guards for two new 
galleys, promising them 50 scudi for every captured ‘“Turk.!6 But warfare was 
the fundamental mechanism which led to the presence of Muslim slaves in 


11 The motu propri are printed in Liber sextus in quo continentur privilegia, immunitates ecc. 
Pauli III et Pauli III. Roma, 1557. See also Serena Di Nepi, “Le Restitutiones ad libertatem 
di schiavi a Roma in età moderna: Prime note su un fenomeno trascurato (1516-1645), 
Dimensioni e problemi della ricerca storica 2 (2013), and her essay in the present volume. 

12 Jeremy Collier, The great historical, geographical, genealogical and poetical dictionary, vol. 
10 (London: 1701), 307. 

13 Archivio di Stato Firenze; Archivio Mediceo Avanti il Principato (hereafter ASF MAP), vol. 
627, fol. 32 (28 April 1555). 

14 ASF MAP, vol. 3082 fol. 257r (12 May 1575). 

15 Bartolomeo Dal Pozzo, Historia della Sacra religione militare di S. Giovanni Gerosolimitano 
detta di Malta [Dall'Anno 1571 final 1636), vol. 1 (Verona: 1703), 309. When Clement viii 
(1592-1605) sought additional slaves in 1595, he sent word to the Knights. The slaves were 
brought to Messina and picked up by the commander of the papal galleys, Emilio Pucci 
(ASF Carte Strozziana, Seri I, vol. 11, CCXLVII. Lettere scritte a Fra Emilio Pucci, Generale 
delle Galere del Papa, nel 1594 e 1595, n.p.). If only a trickle, the stream was continuous: in 
1663, the Grand Master of Malta sent eight Moorish slaves (schiavetti) taken from Greek 
ships as a gift to Pope Alexander v11. The Pope kept for himself two male and two female 
slaves, while the others went to “Signore Don Mario e Signora Donna Berenice,’ Prince 
Don Agostino Chigi, and the Princess Olimpia Aldobrandini. MAP Doc ID 20851. vol. 
40272, fol. 839. Rome. Florence. (October 27 1663). 

16  IlCorriere Ordinario, Vienna: Van Ghelen, 27 May 1716. 
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Rome, and tallies of human preda and bottino — captures and booty — routinely 
appeared in printed propaganda between the 16th and 18th centuries. Such 
reports were then replicated and rebroadcast in later eras, both in lower’ forms 
of literature such as newspapers, and in higher ones such as the widely-read 
histories of the 19th-century historian Moroni.!” 

Amidst a reasonably constant stream of Muslim slaves flowing into and 
around Rome, the numbers of ‘Turkish slaves' who rowed for pontifical gal- 
leys fluctuated. Muslims were accounted better rowers than Christians, but 
before the 18th century, they rarely comprised more than about ten percent 
of a given rowing crew for fear of mutiny.? In 1591, 163 Muslim slaves made up 
1 percent of the papal rowing force, and in 1679, 160 Muslim oarsmen consti- 
tuted 12 percent of all the rowers in one Roman crew.!9 By the early 18th cen- 
tury, despite the dawning obsolescence of galleys, the number and relative 
proportion of Muslim rowers had risen on papal ships: in 1724, 350 Muslim 
slaves comprised a quarter of Civitavecchia's rowing force, and in 1726 no few- 
er than 475 chained Muslims rowed for pontifical galleys. The reason for this 
increase is not entirely clear, though it likely relates to the navy's reduction 
in the number of galleys combined with the continued challenge of finding 
able-bodied rowers.?9 


4 Historiography 


Historically, the study of the enslavement of Muslims in Italy is recent, with 
Italian archivists and scholars transcribing and publishing documents record- 
ing their presence only in the late 19th century. These documents typically fo- 
cused on women enslaved via Black Sea channels in the 15th century, and less 


17 Gaetano Moroni, Dizionario di Erudizione storico-ecclesiastica da S. Pietro sino ai nos- 
tri giorno, vol. 62 (Venice: 1840-1861), 145. Moroni reported that when Christians met 
three hundred Muslims in the canal of Stagnio in 1741, 146 Muslims were killed; 154 were 
enslaved. 

18 Michel Fontenay, “L’esclave galérien dans la Méditerranée des temps modernes,” in Figures 
de l'esclave au Moyen-Age et dans le monde modernes. Actes de la Table ronde organisée les 
27 et 28 octobre 1992 par le Centre d'Histoire sociale et culturelle de l'Occident de l'Université 
de Paris-X Nanterre, ed. Henri Bresc. (Paris: 1996), 115—143; 127, n. 1. 

19 Idem, ug. 

20 Simonetta Cavaciocchi, Schiavitù e servaggio nell'economia europea: Secc. XI-XVIII 
(Florence: 2014), 290. This increase was not linear, thus explaining the yearly variations in 
crew composition, which are beyond the scope of this paper. 
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commonly on Muslim men in the 16th and 17th. Typically, scholars trained their 
attentions on one particular city.?! In an Anglo-American scholarly ambit, both 
Mediterranean slavery and the enslavement of Muslims saw little attention be- 
cause both 16th- and 17th-century preaching by redemptionist religious orders 
and English-language captivity narratives about enslaved Christians — wildly 
popular from the 16th through the 19th centuries — created a longstanding im- 
pression that while Muslim polities enslaved Christians, Christians refrained 
from such barbarous practices.?? Within the English-speaking scholarly world, 
the consideration of enslaved Muslims was overshadowed by studies of the 
enslavement of Africans in the Atlantic.?? 

Francophone scholars began to reconstruct the dynamics of Mediterranean 
enslavement in the late 20th century. Though Braudel's focus was not on Mus- 
lim slaves per se, his portrayal of the Mediterranean as a vast space of circula- 
tion for objects and people and his conviction that Europe “cannot be under- 
stood without its slave and subject economies" spurred the study of transient 
and subaltern populations.24 During this same period, Charles Verlinden laid 
the groundwork for the study of medieval Mediterranean slavery, marshalling 
notarial documents and ship inventories to demonstrate that Europeans had 


21 Early scholars include Livi, Cibrario, Bonghi, Bertolotti, and Orano. As pertains to Rome, 

the 19th-century historian Alberto Guglielmotti indefatigably transcribed many docu- 
ments containing vital information about Muslim slaves within the context of the papal 
navy, though slaves were not his primary concern. Guglielmotti drew primarily from the 
fondo ‘Soldatesche e Galere' (herein designated as S&G) located at the Roman Archives 
of State. Trained as a Dominican and with frontispieces describing him as “teologo 
Casanatense,” Guglielmotti's interest in the navy may have been driven by concerns about 
the victory of Christianity over Islam, though his narration was dispassionate and lacking 
in overt religious inflection. 

22 See, for example, Frances Brooks, Barbarian cruelty. Being a true history of the distressed 
condition of the Christian capitol under the tyranny of Mully Ishmael Emperor of Morocco 
... (Boston: 1693). Secondary sources include François Moureau, Captifs en Méditerranée 
(XVI-XVIII* siècles): Histoires, récits et légendes (Paris: 2008); Rinaldo Panetta. Pirati e cor- 
sari turchi e barbareschi nel Mare Nostrum, XVI secolo (Milan: 1981); Wolfgang Kaiser (ed.), 
Le commerce des captifs: Les intermédiaires dans l'échange et le rachat des prisonniers en 
Méditerranée, XV*-XVIII* siécle (Rome: 2008); María Ghazali, Sadok Boubaker, and Leila 
Maziane, Captifs et captivités en Mediterranée à l'époque moderne (Nice: 2013). 

23 Recently, Hershenzon has challenged the notion that the volume of Atlantic slaving sur- 
passed that in the Mediterranena, asserting that between 1450 and 1700, as many or more 
Christians and Muslims were enslaved as were sub-Saharan Africans in the Transatlantic 
slave trade. Daniel Hershenzon, "Towards a Connected History of Bondage in the 
Mediterranean: Recent Trends in the Field," History Compass 15, vol. 8 (2017), 1-13. 

24 Fernand Braudel, Civilization and Capitalism, 15th-18th Century, vol. 1 (London: 1979), 102. 
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impressed Black Sea slaves into mostly domestic service from the 12th through 
the 15th centuries.?5 

In the late 20th and early 21st centuries, several European scholars redressed 
earlier historiographic inattention to Mediterranean slavery and slavery in Italy in 
particular. Salvatore Bono's prodigious output exposed the phenomenon of galley 
slaving to a wide audience, and Giovanna Fiume emphasized the reciprocities of 
enslavement and its production of exemplary saints. Raffaella Sarti investigated 
the domestic enslavement of women, and Luca Lo Basso considered the lives of 
oarsmen and the technological and practical aspects of galley management.”¢ Re- 
cently, Giulia Bonazza has established the persistence of Muslim slaves in Italy 
well into the 19th century.’ Yet with the exception of a small number of Bono's 
works, these studies have not been translated out of Italian, leaving them, along 
with a handful of excellent French and Spanish analogues, siloed within their re- 
spective linguistic spheres.28 

A neo-Braudelian turn in English-language scholarship in about the 1990s 
saw new attention paid to the Mediterranean as a site of interfaith intercon- 
nection and resulted in works such as Gillian Weiss's exceptional study of the 


25 Verlinden discussed slavery in Italy and Italian colonies in Lesclavage dans l'Europe 
médiévale (Vol IT), (Bruges: 1977). 

26 Many of Bono's exemplary works are cited herein. Key introductions include "Schiavi 
Musulmani sulle galere e nei bagni d'Italia dal XVI al XIX secolo,” in Le genti del Mare 
Mediterraneo (Naples: 1981); idem, Schiavi musulmani nell'Italia moderna: Galeotti, vu' 
cumpra, domestici (Naples, 1999); idem, Schiavi: Una storia mediterranea (XVI-XIX secolo) 
(Bologna: 2016); Giovanna Fiume, Schiavitu Mediterranee: Corsari, rinnegati e santi di 
eta moderna (Milan: 2012); Rafaella Sarti, Viaggiatrici per forza: Schiave turche in Italia 
in età moderna (Rome: 1999); and Luca Lo Basso, Uomini da remo: Galee e galeotti del 
Mediterraneao in età moderna (Milan: 2003). 

27 Bonazza, Essere schiavi. 

28 Useful Francophone summaries of Mediterranean galley slavery may be found in the 
works of Aymard, Fontenay, and Stella; one of Zysberg's studies of French galley slaving 
has been translated into English. Maurice Aymard, “Chiourmes et galéres dans la seconde 
moitié du XVI* siècle,” in Il Mediterraneo nel seconda meta del ‘500 alla luce di Lepanto, ed. 
Giovanni Benzoni, (Florence: 1974), 71-94; Fontenay, "L'esclave galérien”; idem, “Pour une 
géographie de l'esclavage méditerranéen aux temps modernes,” Cahiers de la Méditerranée 
65 (2002), 17-52; Alessandro Stella, “Travail et dépendances au Moyen Age: Une probléma- 
tique," Le Travail: recherches historiques 698 (1999), 227-244; André Zysberg, “Galley and 
Hard Labor Convicts in France (1550-1850): From the Galleys to Hard Labor Camps; Essay 
on a Long Lasting Penal Institution,” in The Emergence of Carceral Institutions: Prisons, 
Galleys and Lunatic Asylums 1550-1900, ed. Pieter Spierenburg (Rotterdam: 1984), 78-110; 
idem, “La société des galériens au milieu du XVIII* siècle,” Annales: Economies, Sociétés, 
Civilisations 30 (1975), 43-65. 
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role of Muslim slaves on the galleys of the Sun King.?? More recently, the ‘glob- 
al turn’ has begun to produce important new scholarship contextualizing Med- 
iterranean slavery within larger frameworks such as the economy, state- and 
empire-building, violence, and penitential systems, and in relation to other 
global slavery systems.30 

Three relatively recent scholarly perspectives relating to Muslim slaves in 
Rome deserve specific mention. First, responding to the discovery of registers 
of the houses of catechumens and neofiti at Rome and associated evidence 
from the Holy Office, scholars have focused for several decades upon the per- 
sistent efforts by early modern Catholics to baptize and convert Muslims and 
other non-Christian minorities?! As a result, Muslims in Italy betwen the 16th 
and 18th centuries have most often been considered in relation to their sta- 
tus as converts. Second, an increased awareness of the presence of Muslims 


29 See Peregrine Horden and Nicholas Purcell’s The Corrupting Sea: A Study of 
Mediterranean History (Malden:, 2015); David Abulafia's The Great Sea: A Human History 
of the Mediterranean (London: 2014); and Gillian Weiss, Captives and Corsairs: France and 
Slavery in the Early Modern Mediterranean (Stanford: 2011). Salamann's article remains 
one of the best introductions to enslaved Muslims in English: Ariel Salzmann, “Migrants 
in Chains: On the Enslavement of Muslims in Renaissance and Enlightenment Europe,” 
Religions 4 (2013), 391-411. 

30 Stefan Hanf: and Juliane Schiel (eds.), Mediterranean Slavery Revisited, 500-1800/Neue 
Perspektiven auf mediterraner Sklaverei, 500—1800 (Zurich: 2014); Fabienne P. Guillén and 
Salah Trabelsi (eds.), Esclavages en Méditerranée: Espaces et dynamiques économiques 
(Madrid: 2012); Simonetta Cavaciocchi (ed.), Schiavitù e servaggio nell'economia europea. 
Secc. XI-XVIII (Florence: 2014), 309-336; Alessandro Stanziani and Gwyn Campbell (eds.), 
Debt and Slavery in the Mediterranean and Atlantic Worlds (London: 2013); Stefan Eklòf 
Amirell and Leos Miiller (eds.), Persistent Piracy: Maritime Violence and State-Formation in 
Global Historical Perspective (New York: 2014;) Ota Atsushi (ed.), In the Name of the Battle 
against Piracy: Ideas and Practices in State Monopoly of Maritime Violence in Europe and 
Asia in the Period of Transition (Leiden: 2018); Amitai Reuven and Christoph Cluse (eds.), 
Slavery and the Slave Trade in the Eastern Mediterranean (c. 1000-1500 CE) (Turnhout: 2017). 
Also important has been the rise of studies on enslavement within Ottoman polities. 
Here, see the work of Madeline Zilfi, Hakan Erdem, Ehud Toledano, Suraiya Faroqhi, 
Nabil Matar, and most recently, Joshua White and Nur Sobers-Khan: Joshua M. White, 
Piracy and Law in the Ottoman Mediterraneann (Stanford: 2018); Nur Sobers-Khan, Slaves 
without Shackles: Forced Labour and Manumission in the Galata Court Registers, 1560-1572 
(Berlin: 2015). 

31 Scholarly sources for conversion are also found in the historic archives of the Capitolino 

and the Vicariato, and the Propaganda Fide. Scholarship on conversion, building on the 
work of Rocciolo, de Collenberg, Fiorani, and others, include Marina Caffiero, Battesimi 
forzati: Storie di ebrei, cristiani e convertiti nella Roma dei papi (Rome: 2004); idem., Le 
conversioni: Modelli, strategie, pratiche (Rome: 2013); Samuela Marconcini, Per amor del 
cielo: Farsi cristiani a Firenze tra Seicento e Settecento (Florence: 2016); and Peter Mazur, 
Conversion to Catholicism in Early Modern Italy (New York: 2016). 
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in early modern Europe produced a set of twinned debates over the extent to 
which Muslims were visible within and assimilated into Catholic society. Re- 
sponding to this visibility-integration dyad, Dakhlia and Vincent argued that 
Muslims were ‘invisibly integrated’ in Europe, a point to which I shall return.?? 
Finally, a recent ‘spatial turn’ across the historical disciplines led to investi- 
gations into sites of interfaith encounter, and in turn to a greater scrutiny of 
port spaces where Muslims, Jews, Catholics and Protestants crossed paths. The 
presence of multiple faiths at early modern ports has led scholars to depict 
them as sites of relative tolerance. 

In this essay I challenge each of these three historiographic strands. As to 
the historiographic emphasis on conversion, both archival and early modern 
printed evidence — sources such as treatises, decorative prints, newspapers and 
gazettes — suggest that we should broaden our considerations of Muslim slaves 
beyond the confines of a merely religious milieu to investigate how slaves cir- 
culated within systems of, and discourses about, economies and labor. To the 
Dakhlian claim that Muslims were ‘invisibly integrated’ in Christian society, 
there is ample evidence that in early modern Rome, Muslims were eminent- 
ly visible in public life as manual laborers, but that multiple barriers, such as 
their routine assignation to lowly manual tasks, prohibited their assimilation 
in Christian society. Finally, studies which characterize port spaces as affording 
slaves significant mobility as a function of budding tolerance require qualifi- 
cation, for while slave ‘liberties’ at ports such as Civitavecchia received height- 
ened rhetorical emphasis during the early modern period, slaves were always 
segregated from Christians and their freedoms consistently curtailed. 


5 Slave Processions and Public Labors 


To consider the relative visibility of Muslim slaves in early modern Rome, it is 
helpful to begin with slave processions. After the Christian victory at Lepanto 


32 Jocelyne Dakhlia and Bernard Vincent, "Introduction" in Les musulmans dans l'histoire de 
l'Europe. I: Une intégration invisible (Paris: 2011), 7-29. See also Caffiero, who, channeling 
Lucette Valensi, emphasized that free Muslims came to Rome as well as slaves. Marina 
Caffiero, “Non solo schiavi: La presenza dei Musulmani a Roma in eta moderna. Il lavoro 
di un Gruppo di ricerca,’ in Venire a Roma, restare a Roma: Forestieri e stranieri fra Quattro 
e Settecento, eds. Alessandro Serra and Sara Cabibbo (Rome: 2018), 292-314; Lucette 
Valensi, Ces étrangers familiers: Musulmans en Europe, XVI*-XVIII* siécles (Paris: 2012). See 
also Guillaume Calafat and Cesare Santus, “Les avatars du ‘Turc’. Esclaves et commerçants 
musulmans en Toscane (1600-1750), in Les musulmans dans l'histoire de l'Europe. I: Une 
intégration invisible, eds. Joceylne Dakhlia and Bernard Vincent (Paris: 2011), 471-522. 
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in 1571, the Roman navy received 1,200 of the 7,200 Muslims captured in battle 
and cast them in a classical-style triumphal entry. One hundred and seventy 
Muslim slaves were paraded into Rome, chained, shackled, and walking two 
by two, along with another 230 Muslims dressed in extravagant red and yellow 
costumes. The procession included Pasquino frolicking with the decapitated 
head of a Turk which, for added novelty, spurted blood from its mouth.?? Tri- 
umphalist slave parades such as this were relatively common throughout the 
Papal States: "Turkish" slaves were led by soldiers through Ancona in 1562 “as 
if in triumph to the sound of trumpets, tambourines, and bells" — an event 
to which the entire city, filling the street, “came running."?^ In 1710, Discalced 
Trinitarians led a parade of 400 Algerian slaves through the streets of Rome.?5 
Such cavalcades of chained Muslims - for slaves were always restrained — 
made Muslim slaves highly visible and symbolic, and established parameters 
through which subsequent spectatorship took place. Bombastic religious rhet- 
oric, as in Cavaliere Antinori's published letter describing “the happy and glo- 
rious” victory had by the Christian Armada against the “wicked enemies of the 
faith of Jesus Christ" in 1571, went hand-in-hand with such processions.?6 As 
with the tendency for Cardinals to own Muslim slaves, living tableaux of infi- 
dels in fetters and the grandiose prose that accompanied them served as con- 
cise expressions of eschatological victory: the truth of Christianity over Islam. 

Triumphal slave processions are well-known, but a much less-emphasized 
form of Muslim slave visibility at Rome — itself a form of slave procession — 
was the employment of Muslim slaves in arduous public works during the off- 
rowing season. Slave crews had been used to build the Roman port of Ostia 
under Trajan and Claudius, and early modern crews of Muslims were forced 
to rebuild it. In the 16th century, the use of Muslim slaves in public works in- 
creased. Muslim slaves rebuilt the bastion around the Vatican so as to guard it 


33 Mantuan Avvisi from 15 November, 5 and 8 December 1571; reprinted in Rivista di disci- 
pline carcerarie in relazione con l'antropologia col dirito penali ... eds. M. Beltrani-Scalia 
and M. Vazio (Rome: 1887), 7-8. Though it is known that many slaves captured at Lepanto 
died of sickness and wounds, the number of slaves in procession leaves some eight hun- 
dred unaccounted for. For a discussion of the numerical tallies of slaves taken at Lepanto, 
see Stefan Hanf, “Gefangen und versklavt Muslimische Sklaven aus der Seeschlacht von 
Lepanto in Rom,’ in Mediterranean Slavery Revisited/Neue Perspektiven auf mediterraner 
Sklaverei, 500—1800, eds. Stefan Hanf and Juliane Schiel (Zurich: 2014), 337-379. 

34 Calcagni, Diego, Memorie istoriche della città di Recanati nella marca d'Ancona 
(Messina: 1711), 98. 

35  llCorriere Ordinario, Vienna (24 March, 1710). The slaves were ultimately sent to Vienna to 
be baptized. 

36  ASF Carte Strozziana, Series I, CCLIV. Printed in Florence under the Ducal imprimatur, 
Oct 311571. fol. 117-118. 
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against Ottoman invasion beginning in 1561, and between 1542 and 1700, crews 
of Muslims were regularly used for heavy labors such as stone-breaking and 
digging at the many papal expansions of Civitavecchia and other Roman ports 
such as Anzio, about 75 miles south of Civitavecchia." Throughout the early 
modern period, Castel S. Angelo, the fortress at Rome's centre, functioned as an 
unofficial bagno for Muslim work crews. Zemon-Davis recounted how the Ber- 
ber Andalusi diplomat Leo Africanus (al-Hasan ibn Muhammad al-Wazzan al- 
Fasi, c.1494-c.1554?) was incarcerated there then baptized by the pope in 1520. 
Naval documents record the consistent presence of Muslim slaves at the castle 
through at least 1788. While imprisoned at the Castel S. Angelo, Muslim slaves 
worked in its calanca (gully or ravine), and thus presumably a site of digging or 
excavation. In the 1720s, the slaves at Castel S. Angelo worked on the fortress's 
exterior bridge.9? When transported to and from worksites, groups of slaves 
traveled as in triumphal processions: enchained, on foot, and well-guarded. 
Such processions were public, and slaves were well-marked via distinctive ton- 
sure (a shaved head and pigtail) and attire (cotton garments and red berets). 
Thus in Rome as in other Mediterranean ports and cities — such as at Florence, 
where crews of Muslim slaves were used to build the Fortezza da Basso and 
the Pitti Palace in the 1550s and the Port of Livorno in the 17th century — one 
cannot think of Muslim slaves as hidden away in the bellies of galleys or rele- 
gated only to the frontier areas of ports. Rather, Muslim chain gangs labored 
prominently, regularly, and in major urban centres for several months each 
year, becoming so common and unremarkable that they went unreported. Yet 
their presence is important, for the persistence of chained Muslim work crews 


37 This wall was built to the designs of Michelangelo by Pius 1v (1559-1565) and continued 
by Pius v (1566-1572). Paul 111 fortified Civitavecchia's harbor with the intent of making 
it and its fortress impregnable to the ‘Turks’ in 1542. Pius rv made improvements in 1561, 
and Gregory VIII between 1573 and 1576. Alexander vii (1655-1667) built its arsenal in 
1660. Clement xI reconstructed the port at Anzio was in 1700, and Benedict x111 rebuilt 
the darsena 1724-30. MAP vol. 4026, fol. 143 17 Jan 1573; vol. 3082 fol. 234, 16 Apr 1575; vol. 
3264 fol. 1, 10 Jan 1542; vol. 214, fol. 73, 28 Jan 1561; Gugliemotti. La squadra ausiliaria, 261. 

38 ASR S&G, Busta 784. At Civitavecchia, as in Sicily, Naples, and the Balearic Islands, Muslim 
slaves were employed in agriculture. Various other forms of impressment occurred across 
Italy. At Livorno, Muslim slaves worked continuously to dig out its silting harbor and to 
build houses. North of Naples, 400 slaves built the Reggia at Caserta, the baroque royal pal- 
ace modeled after Versailles. At Pisa, they worked in the arsenal. Salvatore Bono, Schiavi 
musulmani, 356; Thomas Salmon, Modern History Or the Present State of All Nations, vol 
2. (London: 1745), 300; Luigi Nicolini, La reggia di Caserta (1750—1775): Ricerche storiche 
(Bari: 1911); Penn Ms Lea 353, n.d., n.p. In general, slave labor crews were more common in 
southern Italy than in the north. 
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in everyday public life for two-and-a-half centuries could only have served to 
concretize associations of Muslims with hard labor. 


6 News and Print 


Toward the end of the 16th century, an increase in cheap print created a new 
medium that projected the existence of subdued Muslims within Christian so- 
ciety to a wider audience. The much-consulted ecclesiastical histories of Ce- 
sare Baronio (1538-1607) imprinted the image of the Muslim slaves who had 
rebuilt the port of Ostia into the bedrock of higher culture, along with images 
of the "followers of Mohammed" bearing rocks and lime to build the bastion 
around the Vatican (1538—1607).3? At the same time, printed news in the form 
of avvisi, relazioni, and propaganda reporting the “great [human] loot made 
by Christians" proliferated, peddling a brisk traffic in news of slave captures in 
works like Girolamo Accolti's Victory had by his Majesty Caesar against the Turk 
from 1593. Ephemeral news media such as the international Corriere Ordinario, 
which recounted the progress of a crew of enslaved Algerians across Rome in 
1710, rebroadcast images of processing and captured Muslims.4° By the later 
18th century, news reports included not only triumphalist reports of process- 
ing converts, but reports of slaves as laborers. In 1788, at least three newspapers 
reported that ten of 37 "Turkish Tunisians" recently captured by papal navies 
had been dispatched to labor in the Roman alum mines at Tolfa. Such reports 
mentioned nothing about conversion. Instead, the Gazzetta di Parma simply 
elaborated that the slaves were “well-chained” and that they had cost seven- 
ty scudi each — a bargain.* Thus while print media worked in concert with 


39 Baronio described how he had personally witnessed chained Muslims repairing Vatican 
walls after Lepanto. Recalling that after the so-called 'Saracens' had made it to Rome near 
Ostia in 849, Muslim captives had been forced to build the so-called 'Leonine walls' with 
the purpose of keeping Muslims out, Baronius cried out with admiration for God's prov- 
idence, for He had ensured that to build and repair the walls of St. Peter's, there would 
always be followers of Mohammed, captive and in chains: "Quam admirabili providentia 
sua est operatus ... ut ad aedificationem moenium sancti petri, semper captivos, ferro 
vinctos Mahometanos servientes in cophinis, ob gloriam Apostolici culminis adhibue- 
rit." Cesare Baronio, Annales Ecclesiastici, vol. 3o (Rome: 1602), Year 849, 67-68. Baronio's 
images of enchained Muslims were then repeated in other historical works stretching 
into future centuries — for example Marcellino da Civezza's Il Romano pontificato nella 
storia d'Italia (Prato: 1888), 397. 

40 Vittoria che ha hauta sua maesta cesarea, contra il turco (Rome: 1593). 

41 Alum supplies were discovered in Tolfa outside of Rome in 1461 and by 1463, the mines 
employed 8,000 workers. The Tolfa mines are well-studied, though not their links to 


MUSLIM SLAVES IN EARLY MODERN ROME 311 


conversionary efforts, they also worked with labor arrangements, extending an 
awareness of the extraction of work from subjugated populations and in doing 
so, legitimating such practices. 

Two other forms of early modern print media further illustrate the mean- 
ings of Muslim slaves at Rome. In the 17th and 18th centuries, Italian, German, 
Dutch, English, and French artists etched and engraved multiple decorative 
depictions of the port of Civitavecchia. In the 18th century, Roman authors 
wrote at least two detailed descriptions of the port. While divergent in origin 
and intent, these mediums shared a dual focus. Each highlighted Civitavec- 
chia's classical heritage as well as the port's maritime and military productivity. 

Through the 17th century, images of Civitavecchia did not feature slaves per 
se, but did emphasize the galleys that slaves rowed.42 These representations 
contained almost no religious allusions, but instead stressed the classical and 
imperial origins of the port, appending the name given it by Pliny the Younger 
(AD 107) - Centum Cellae — and recalling that Trajan had commissioned the 
great Apollodorus of Damascus to design the port.43 An idealizing classicism 
suffused visual images of the port, and planimetric and abstract views of the 
star-shaped fortress and its elliptical breakwater by Crescenzio (1602) and de 
Fer/Van Loon (1696) neatly fused militarism with Archimedean hubris. Nei- 
ther slaves nor other terrestrial beings appeared in such images; they were 
irrelevant to cartography's pristine and omniscient perspective. The second 
emphasis exhibited in 17th-century printed materials was Civitavecchia's eco- 
nomic and military viability. Decorative prints typically depicted the port as 
approached from the sea and filled its waters with military and mercantile 
vessels so as to testify to the port's traffic and hence, vigor. Thus Falda's 1624 
image of Civitavecchia presented the arcaded arsenal as a temple of ammu- 
nition manufacture amid a swarm of stalwart ships, and Frezza's view of 1699 


slavery: Robert B. Ekelund, Robert D. Tollison, Gary M. Anderson, Robert F. Hébert, 
and Audrey B. Davidson, Sacred Trust: The Medieval Church as an Economic Firm 
(New York: 1996) 37; Andrea Guenster and Stephen Martin, "A Holy Alliance: Collusion in 
the Renaissance Europe Alum Market” Review of Industrial Organization 47 (2015), 1-23. 

42 Explicit representations of Muslim slaves are scarce throughout early modern Europe. 
Exceptions include Annibale Carracci's anatomical Study of a Galley Slave from about 
1585, Pietro Tacca's much-discussed Quattro Mori at Livorno (to which slaves were added 
in 1621-1626), and prints depicting slaves at port circa 1650 by Stefano della Bella and 
the Dutch artist De Wael. To this list one might add images of St. John de Matta and St. 
Vincent de Paul, since their saintly attributes related to galley slavery. 

43 Later portions of the port were built to the designs of an important roster of architects 
Donato Bramante, Michelangelo Buonarroti, Antonio da San Gallo, Gian Lorenzo Bernini, 
Luigi Vanvitelli. 
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depicted a gargantuan square-rigger and a long-oared galley, both with can- 
nons firing.*4 

Even as late as 1699, oared galleys — and by implication, the men who rowed 
them - still served as proxies for military strength and economic productivity. 
But by the first quarter of the 18th century, galleys had come to represent de- 
cline: Blaeu's half-map, half-view of Civitavecchia in 1724 featured sailed vessels, 
but galleys were nowhere to be found. Bodeneher's image of 1725, an abstract 
map after de Fer, featured neither ships nor humans, but a legend indicated the 
"houses of the Goleren" (rowers), suggesting that galley life now summoned 
nostalgia. By the middle of the 18th century, prints offered divergent national 
perspectives as to the port's — and galley slaving's - economic centrality. Cog- 
nate views produced around 1750 - one British, the other Italian — figure the 
split. The British artist Herman Moll featured no galleys and presented the port 
as so still as to be convalescent. But the Italian Amidei, who copied Moll's port 
scene, revised its naval traffic to feature a long-oared galley traversing the port, 
flags flying and oars akimbo. For Italians, anyway, Civitavecchia and its galleys 
were still tantamount to economic vibrancy. Yet in depictions of Civitavecchia 
painted by French artists (La Crois and Vernet) between about 1760 to 1780, gal- 
leys were absent and even large ships quiescent. Mostly moored windjammers 
and barques now served as backdrop to dockside scenes of white gentlefolk ca- 
vorting, while ancillary groups of dark-skinned skiff-rowers and dockworkers, 
presumably enslaved Muslims or Africans, kept the port running.^ 

These prints elaborate relative conceptions of Civitavecchia's econom- 
ic health, but only hint at the new and growing 'problem' of Muslim galley 
slaves: a surfeit of slaves emerged by the second decade of the 18th century. As 
the need for slaves to row on galleys declined, the navy gained more slaves than 
it knew what to do with — a problem compounded by the ever-growing num- 
ber of elderly slaves who, bodies broken from rowing for decades, were unfit to 


44 Fifteen smaller boats were docked safely in the port interior, not far from the munitions 
area labeled as ‘del Turco’. The artists discussed here are Bartolomeo Crescenzio (1565- 
1605), Nicolas de Fer (1646-1720), Harmanus van Loon (fl.1670-1697), Giovanni Girolamo 
Frezza (1659-1730), Gianbattista Falda (1643-1678), Vincenzo Maria Coronelli (1650-1718), 
Giovanni Girolamo Frezza (1659-1730), Pierre Mortier Blaeu (1661-1711), Jacques Ayrouard 
(16..-17..), Herman Moll (1654-1732), Fausto Amidei (1731-1771), Charles Francois Lacroix 
(1700-1782), Charles Joseph Vernet (1714-1789), William Marlow (1740 -1813). 

45 A1795 view by the British artist Marlow showed the once-glorious port as now derelict, 
summing up port life with a single melancholy galley covered with a tarpaulin and a few 
tiny fishermen. In the image accompanying Vincenzo Annovazzi's 1853 history of the 
port, no ships graced the harbor. 
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row yet could not be ransomed.^$ The navy had always employed skilled slaves 
in shipyard arsenals and unskilled slaves as haulers of water, wood, and carbon, 
but now it began to experiment with new forms of slave employment. In 1714, it 
allowed slaves small forms of commerce in and around the darsena, the locked 
portion of the port where slaves stayed. As noted, slaves were made to labor in 
Rome proper on the bridge outside of the Castel S. Angelo in the 1720s, and it 
was at about this time that the navy began to employ a higher proportion of 
Muslims on galley crews than it had in the past and in a broader range of activ- 
ities. Increasingly, Muslim slaves were used wherever labor was needed: at the 
orphanage, at the hospital, in the archives, as private servants to military per- 
sonnel, and in emerging preindustrial settings: as spinners in cotton factories, 
and as we saw, as mineworkers.^? 

Written descriptions of the port of Civitavecchia first appeared in print in the 
1760s. Like decorative prints, these harnessed both classicizing and economic 
tropes. The History of the Most Ancient City of Civitavecchia by former naval 
commander and noble Roman Antigono Frangipani, presented to Pope Clem- 
ent XIII in 1761, ekphrastically enumerated the features of the port's “good and 
beautiful architecture" — grotesques from the port of Ostia, grandiose monu- 
ments, architraves, arches, and papal inscriptions — then paired these descrip- 
tions with accounts of slave activity and images of maritime productivity past 
and future.48 Frangipani's account offered a peripatetic tour around the port, 
navigating the reader to where slaves sold goods from small huts, or barrache. 
After one passed a door where sailors stood guard, one exited onto a little pi- 
azza and saw “diverse arcades ... where the Slaves make workshops of coffee 
and liquor, and gaming tables, [and] the huts (or sheds) called the galleotti 
where they have workshops (botteghe di lavori). Facing these workshops there 
is a competent fountain, and diverse banchi where they sell comestibles ..."49 


46 As Orsi remarked in 1750, large numbers of Muslim slaves — “so many" — were not 
redeemed. Giuseppe Orsi, Della Istoria Ecclesiastica ... (Rome: 1750) Vol. 7, 398. 

47 Alberto Guglielmotti, Gli ultimi fatti della squadra romana da Corfù all’ Egitto: Storia dal 
1700 al 1807 (Rome: 1884), 98, uo. The archive at Civitavecchia notes that the slave Amet 
Solé helped in its reorganization in 1729. 

48 Antigono Frangipani, Istoria dell'antichissima città di Civitavecchia scritta dal marchese 
Antigono Frangipani, nobile Romano Conscritto e Capitano col comando in capite della 
Truppa Pontificia di Sbarco sopra li bastimenti da guerra papalini (Rome: 1761), 209-211. 

49  Inhisaccount of the port, Gaetano Torraca, the Roman doctor, naturalist, and archaeol- 
ogist, reminisced fondly about how slaves had "sold Tabacco and acquevite to the popolo 
minuto" at the darsena in the 1720s. Gaetano Torraca, Delle antiche terme Taurine esistenti 
nel territorio di Civitavecchia, Dissertazione in Cui Si Premettono Le Memorie Cronologiche 
Di Essa Citta (Rome: 1761), 67. 
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Frangipani's juxtapositions of slave commerce with the rich architectural 
trappings of Rome's classical past had the effect of sanctioning slavery. Roman 
contemporaries knew well through the works of Thucydides and Xenophon 
that slaves had toiled in the silver mines of ancient Greece, which ancient Ro- 
mans had then followed with the custom of damnatio ad metalla. Countless 
other classical authors had described slaves laboring in salt mines, unloading 
cargo, and, as noted earlier, rebuilding the port of Ostia.5° Ancient slavery had 
traded on a vision of cultural superiority rooted in the Aristotelian doctrine 
that certain types of people — for Aristotle, barbarians — were natural slaves re- 
quiring a civilizing influence. Evocations of Rome's classical past quietly sum- 
moned such ideas, trading not in religious tropes to normalize and legitimate 
slavery but in a blend of associations that were at once secular, aesthetic, and 
more ancient. 

Rome's port of Civitavecchia has not been the subject of any contemporary 
scholarly monographs. However, scholarship on Florence's free port of Livorno 
and its slave bagno, the prisonlike enclosure built to house slaves in 1605, has 
tended to emphasize the privileges that Muslim slaves enjoyed at port — free- 
doms such as the right to worship and to engage in petty trade. In concert with 
a parallel scholarly emphasis on Livorno's nationally and religiously pluralis- 
tic merchant community, slave life at port has been framed in relatively be- 
nign terms. The perspective is perhaps best exemplified in Nadalo's generous 
characterization of the bagno walls at Livorno as “permeable” on account of 
the slave barrache - huts where slaves conducted small commerce - outside 
of them.5! She writes, “Due to the permeability of the bagno walls, slaves in 
Livorno were employed as barbers and vendors of water, wine, tobacco, and 
used clothing within and near the bagno. This practice was so ubiquitous that 
prohibitions against slave commerce relaxed ..." As with slave commerce, that 


50 Peter Hunt, Slaves, Warfare, and Ideology in the Greek Historians (Cambridge: 1998), 11; 
Xenophon, Vectigal. iv. 42; James Packer, "Housing and Population in Imperial Ostia and 
Rome,” The Journal of Roman Studies 57, nos. 1/2 (1967), 80-95. Archaeological excavations 
at Ostia have unearthed numerous skeletons with fractured limbs, vertebral lesions, and 
deformities from extremely heavy fatigue. 

51 Lucia Frattarelli Fischer and Stefano Villani discuss Livorno's pluralism in “‘People of 
Every Mixture': Immigration, Tolerance and Religious Conflicts in Early Modern Livorno," 
in Immigration and Emigration in Historical Perspective, ed. Katherine A. Isaacs, (Pisa, 
2007), 93107. Francesca Trivellato's The Familiarity of Strangers: The Sephardic Diaspora, 
Livorno, and Cross-cultural Trade in the Early Modern Period (New Haven: 2012) brought 
the port's diversity to a wider scholarly audience. Recently, Corey Tazzara empha- 
sized the liberties granted to merchants at Livorno in The Free Port of Livorno and the 
Transformation of the Mediterranean World (Oxford: 2017). 
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slaves were allowed to worship within bagno quarters "reflected the regime's 
socioeconomic experiment in accommodating religious pluralism.”52 

As it turns out, Frangipani was not alone in drawing loving portraits of slave 
barrache and slave commerce at Civitavecchia: other contemporary observ- 
ers, too, remarked favourably upon slave liberties at port. A letter from Jean- 
Baptiste Vidau, the French consul at Civitavecchia in 1739, averred that there 
was “no country in Christendom, and I will even say the world, where slaves 
are treated better than here and where they live with greater liberty"5? Yet to 
understand Frangipani's and Vidau's characterizations of slave commerce, one 
must understand the contexts in which they circulated. First, religious leaders 
did not favour the barrache at Civitavecchia, for around 1730, Benedict X111 
decided that they represented moral decline. Writing that slaves had *made a 
mockery of their shelter” the Orsini pope eliminated them and replaced them 
with a bank of Christian-staffed workshops.54 

To Muslim slaves at Civitavecchia, barrache represented a meaningful free- 
dom: their leader, the slave papasso, had negotiated for the privilege in 1714.55 
But the freedoms that barrache offered slaves were not particularly extensive. 
According to some observers, barrache were merely fronts for navy officials 
to sell goods without paying taxes, and when allowed outside of the darsena, 
slaves were well-patrolled.56 

Most importantly, whatever small sums that slaves were able to earn in 
their commercial endeavors could not reliably be used to exit slavery. In 1794, 
though elderly and otherwise incapacitated slaves were allowed to ransom 
themselves after being medically certified as “unuseful” (inutili), the petition 


52 Stephanie Nadalo, “Negotiating Slavery in a Tolerant Frontier: Livorno's Turkish Bagno 
(1547-1747); Mediaevalia 32 (2011), 275-324, 296. 

53 Salvatore Bono, Lumi e corsari: Europa e Maghreb nel Settecento (Perugia: 2005), 110. 

54 Torraca, Delle Antiche Terme, 67; Carlo Calisse, Storia di Civitavecchia (Florence, 1898), 
542-546. 

55 The ‘Turkish’ papasso negotiated the privilege from Clement x1, though previous popes 
had issued it earlier. Slaves complained about the removal of the barrache in 1733. 
Franco Salvatori, Il Mediterraneo delle città: Scambi, confronti, culture, rappresentazioni 
(Rome: 2008); Guglielmotti, Gli ultimi fatti, 102. 

56 Barracheweredescribedastaxevasionatboth Naplesin1641andatCivitavecchia. Gregorio 
Grimaldi, Istoria delle leggi e magistrati del regno di Napoli Vol. 10 (Naples: 1772),249; 
Guglielmotti, Gli ultimi fatti, 103. Reporting from Livorno in 1708, Father Filippo insisted 
that while the Grand Dukes “drew emoluments” from slave commerce, taxes were prop- 
erly paid. Tomasso Tognini. Vita del Padre Filippo Poggi, Lucchese della Compagnia di Gesu. 
(Lucca: 1708), 242. Barrache management may also have been allowed only to slaves who 
were aged or ‘broken’ in spirit or body and not likely to attempt escape - a point that 
requires more research. 


316 WALDEN 


of an able-bodied slave to purchase his freedom was rejected: he was still of 
use. Similar constraints seems to have applied to conversion: many slaves were 
allowed to convert only when demonstrably decrepit and no more labor could 
be extracted from them. Moreover, while conversion might earn one a place in 
domestic, as opposed to galley service, or perhaps better rations, it in no way 
resulted in manumission. In relation to these points, it is important to note 
that if and when profits were realized through slave ransoms, these were seen 
by religious orders, not the navy.5” The value of slaves to the military therefore 
lay first and foremost in the free manpower they were able to provide. Given 
that thousands of Muslim slaves labored at Rome for decades without recom- 
pense until they either died or were reduced to disability, we must consider 
the examples of slaves who obtained freedom after reaching the Campodiglio 
between 1516 and 1797 (as described in Di Nepi's essay herein) as exceptions 
and not the rule.58 

One must also consider that descriptions of barrache and slave freedoms 
circulated in a wider transnational and reciprocal context. There was a general 
understanding that mistreating Muslim slaves at Christian ports earned Chris- 
tian slaves in North African ports compensatory punishment.5° Glowing decla- 
rations of the 'freedom' of Muslim slaves at port such as Vidau's were therefore 
written with an eye toward the ends of ensuring the safety of Christian pris- 
oners, and are better classed as calculated tools of propaganda than reliable 
statements of fact. 


57 Mercedarians, Trinitarians, Capuchins, and the Gonfalone confraternity were foremost in 
negotiating ransoms. Moroni, Dizionario, 142. 

58 Though the number of slaves who obtained freedom through Capitoline emancipations 
was far smaller than the slaves who remained enslaved or died in chains, the Capitoline 
emancipations nevertheless would seem to represent an instance, however sporadic, of 
Rome's institutionalization of two important historical principles. The first is the medi- 
eval practice of fugitive slaves taking refuge in churches and being freed if not claimed 
by their owners after three years. The second is the more modern and territorial ‘free 
soil’ claims by nations such as France, which in principle welded physical and ‘national’ 
space to conceptions of liberty by declaring that "no one is a slave in France" [nul nest 
esclave en France]. On slaves seeking refuge in churches and obtaining manumission, 
see von Dóllinger, Ignaz, Introduzione allo studio della storia ecclesiastica. 2 (Turin: 1856), 
140. On the free soil claims of modern nation-states, see Sue Peabody, “An Alternative 
Genealogy of the Origins of French Free Soil: Medieval Toulouse,” Slavery & Abolition 32 
(2011), 341-362. 

59 One Cavaliere Clarchi, for example, worried about retaliation when it was discovered that 
Muslim slaves were routinely raped by Christian forzati at Civitavecchia in 1795: "there 
is a quantity of [the slaves] who know how to write who would refer to those in Barbary 
the treatment, which, finding it grave, would as Turks revenge themselves, and turn their 
perfidy against our Christian slaves that are there.” ASR S&G, B. 684, Fol. 305, 30 Oct1795. 


MUSLIM SLAVES IN EARLY MODERN ROME 317 


The most important climate in which slave barrache must be understood is 
that of economic crisis. Not only had global commerce shifted northward and 
eastward, debilitating Mediterranean shipping, but the papal navy was in deep 
financial trouble. The papacy had built up considerable short and long-term 
debts by 1623, and administration costs rose steeply in the 17th century. At the 
same time, spending within the navy fell as a result of stringent cost-cutting.95? 
Geographically sprawling, the navy was overextended. With bases in France, Pied- 
mont, throughout the Papal States (e.g. Ferrara, Perugia) and with dozens of ports, 
towers, and fortresses along Italy's western littoral requiring staffing, munitions, 
and upkeep, Rome's naval empire was vast and unwieldy. Frequently struck with 
deadly epidemics that removed officers from their posts, the navy supported a 
top-heavy strata of high-level administrators who enjoyed costly salaries. Records 
reveal considerable incompetence and corruption.8! 

Written in a context of economic crisis, one must understand Frangipani’s de- 
scriptions of slave barrache as fundamentally idealized, his strategy being to pres- 
ent images of past port productivity so as to inspire present refurbishing. Thus 
Frangipani's declaration that sea commerce “makes happy all states,” and his con- 
juring of images of well-fortified maritime cities, throngs of sailors, great forests 


nu 


“providing wood for any sort of boat,” “many cottonina factories” making cloth for 


sails, and images of free slaves actively trading were both nostalgic and utopian.6? 

One must also understand Frangipani's descriptions of barrache — and Mus- 
lim slaves themselves — in the context of an emerging rhetoric valuing utility 
and critiquing idleness and inefficiency. In 1740, abbot and economist Lione 
Pascoli complained that the slaves at Civitavecchia were “uselessly main- 
tain[ed]" by the apostolic Camera. He recommended forcing them to work.83 


60 X Expenditures fell between 1557 and 1642. Peter Partner, “Papal Financial Policy in the 
Renaissance and Counter-Reformation,” Past & Present 88 (1980), 17- 62; 26, 45, 51; Alberto 
Guglielmotti, Storia della marina pontificia (Rome: 1886-1903), vols 2, 11 ff., 153; 3, 91-103; 4 
passim; 7, 87 ff.. 

61 The febra terzana, a debilitating disease transmitted by mosquitos, killed dozens in 1692. 
ASR S&G, B. 374, fol. 324; ASR S&G 4/4bis, B. 374, fol. 1; B. 379, B. 684, fol. 291, 285. Naval 
records report unprovisioned and unmanned defense points; broken artillery and a lack 
of ammunition, the failure to compensate widows of fallen soldiers, and nepotism. See 
for instanceASR S&G, B. 379, Fol. 312. 

62 A pragmatic strain suffused Frangipani’s work throughout. Writing expressly for the 
“utility of the state,” he recommended bolstering Civitavecchia’s ailing economy by 
enlarging the city, filling it with foreigners, having forzati couple with their wives, and 
forcing slaves to level hills so as to improve the air. Frangipani, v1, B2, XVI. 

63 Myitalics. Pascoli recommended importing “a good number” more slaves to Civitavecchia, 
augmenting their number with vagabonds collected from Rome, and forcing all to work. 
Lione Pascoli, Il Tevere navigato e navigabile... (Rome: 1740), 69, 15. 
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Keepers of the Castel S. Angelo echoed Pascoli's concerns: in the 1750s, Bali 
(Papirio) Bussi, former galley commander and Castellan at Castel S. Ange- 
lo from 1752 to 1766 remarked upon the unprecedented number of “useless” 
slaves held at the fortress and recommended that they "remove this weight 
from state finances and keep them exercised in some employment or labor.”64 
The keeper of Castel S. Angelo in the 1780s, Alessandro Marescotti, prolonged 
Balbi's lament. Noting the inutilità of the slaves held at the fortress, he wrote 
that they did not “give any useful service to the Fortress for having never been 
loosed from the chains of servitude, even after baptism."65 Notably, whether 
these accounts were written by naval employees or abbots was immaterial: all 
expressed a general indifference as to whether slaves had converted and in- 
stead placed their emphasis on slave employability, use, and utility. 

Religious conceptions of Muslim slaves did not evaporate in the face of 
rhetorics of utility. The papal navy still collaborated with houses of catechu- 
mens to Christianize 'Turks' and employed Cardinals high in the naval chain 
of command. Pejorative terms for ‘Turks’ grounded in religious sentiments — 
epithets such as mori infideli ("faithless Moors") — continued to appear in Ital- 
ian newspapers. Even after global movements for abolition had begun, high- 
minded Catholics could still argue that it was licit to treat those “deprived of 
the sacrament of baptism" “like animals and inhumanely.”66 Still, in contrast 
to the animated fervor of 16th-century slave pageants and descriptions there- 
of, the entry of terms such as "utility" into discussons of enslaved Muslims and 
the unadorned delivery of the employ of slaves in mines seems to represent a 
decisive shift. 

Descriptions of the slave barrache at Civitavecchia and Vidau's praise of 
slave liberty at port were therefore determined by a milieu of pressing con- 
cerns; namely economically dire straits and international diplomacy. Other 
factors that pushed an emphasis on descriptions of slave liberty and produc- 
tivity at port were theories of economic liberty and utility emerging from Eng- 
land, arguments for the value of human freedom from French philosophes, 
and evolving abolitionist sentiments. In the face of these discourses, the only 
acceptable way to describe slaves at port was as both free and productive. 


64 ASR S&G, B. 374, Fol 274, n.p. 

65 Letter from Alessandro Marescotti to Cardinal Palotta, Legate of State. ASR S&G, B. 374, 
Fol. 274. 28 September 1784. 

66 Such pejorative terms were common as early as the 15th century, particularly in media 
which reported battle outcomes in the Mediterreanean against the Ottoman foe. General 
Commissioner of the Roman beaches, letter to the Reverend Monsignor of the Port, Dec 
4, 1795, ASR S&G, B. 684, Fol 334. 
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Muslim enslavement continued even after the Ottoman threat had largely 
receded. But instead of working the oars, slaves were now employed at the 
bombagine (cotton textile) factory at Civitavecchia which had begun its life as 
the female Conservatory of the Divine Providence in 1574.97 The factory for- 
mally took over the Bagno dei Galeotti, or slave quarters, in 1772, and in 1787, 
it employed 134 slaves under guard, with individuals considered 'dangerous' 
working in chains.68 Writing in August of 1784 from the Castel S. Angelo to His 
Eminence Cardinal Guglielmo Paliotta, the Tunisian convert Antonio Maria 
Joannini (formerly Assuna) ‘Tunesino’ explained how he had spent eight of 
the last ten years at Civitavecchia “working at the spinning wheel" and begged 
to be reassigned.9? As noted, North African slaves were also used as extractive 
labor in Rome's alum mines.?° Thus even as revolutions in the name of liberty 
unfolded across the globe, the impressment of unfree labor in Italy continued. 

Print media maintained both slave visibility and labors in the public eye 
into the 18th century, and even the briefest and most dispassionate news snip- 
pets contained densely packed layers of association. Thus the report of “well- 
chained" Tunisian slaves sent to the alum mines would have evoked visions of 
ancient enslavement in Roman mines as well as the widespread contemporary 
awareness of the West Africans who labored in Spanish silver mines."! While 
some degree of smug satisfaction was not absent newspaper reports of mine- 
workers, they were of a distinctly different ilk than 16th-century accounts of 
gaily attired slaves and a frolicking Pasquino. In 18th-century accounts such as 


67 Here one must note the feminization that was likely intended in assigning male slaves 
to the task of spinning. By 1772 “a great factory" was built in which included an enclosed 
portion (reclusorio) “in which to put the crews of the Galleys. ..." By 1862, over a thousand 
men were still working in “the large building located in the Darsena,” now referred to as 
a ‘penal bagno’. By 1872 a new factory was built farther away from the port in the area 
known as the "Prato del Turco.” Notizie del mondo (Civitavecchia), Jan 7, 1772, 16; Statistica 
delle carceri. Italy: Direzione generale delle carceri e dei riformatori (Rome: 1877). 

68 Nasto offers somewhat diverse dates, declaring that the conservatory for abandoned 
women and beggars was erected with an attached textile manufacturing plant in 1776 
and that a few years afterward, a separate structure was added for galley slaves who 
could no longer row. The space was purportedly underground, cold and wet, and workers 
labored eleven hours a day. L. Nasto, "La manifattura di cotone nel bagno dei forzati di 
Civitavecchia,” Studi Romani 42 (1994), 33-55. 

69 ASR S&G, B. 374, fol. 274, n.p. 

70  Piusvi issued a twelve-year subcontract for the alum mines in 1786. Diario Ordinario No. 
1410. Jul, 1788 (Rome: 1788), 14; Gazzetta di Parma, 2 Aug 1788 (Parma: 1788) 281-2; Gazzetta 
Universale. N. 63, 5 August 1788 (Florence, 1788), 504. 

71 On Spanish extractive activities in the New World, see Kathleen J. Higgins. “Masters and 
Slaves in a Mining Society: A Study of Eighteenth-century Sabará, Minas Gerais.” Slavery 
& Abolition 11 (1990), 58—73. 
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this one, the subjugation of Muslim slaves represented less an eschatological 
or civilizational victory than a competitive advance for the Roman economy. 

Both the naval and the broader Italian economies were so ailing that despite 
the widespread circulation of modern liberal and abolitionist sentiments, an 
anonymous Italian writer in the Universal Gazette in the 1780s argued not for 
reducing, but for augmenting slavery: “The outcry that one hears in all parts 
of Europe, and especially in England, against the practice of contracting men 
as if they were beasts, could represent a very good opportunity to open this 
branch of commerce in our Country, where until now, [slavery] was believed 
incompatible with the principles of humanity and religion."7? The statement 
was but a snippet, so there is no way of knowing precisely how the writer envi- 
sioned abolitionist sentiments as spurs to Italian slaving or how slavery might 
work in step with both humanity and religion.?3 Clearly, however, even in a 
society less directly dependent on profits drawn from slaving and slave labor 
than England, abolitionist ideals did not automatically trump proslavery ones, 
especially in times of economic crisis. 

Thus while the historiographical stress on Muslim slaves as converts in ear- 
ly modern Rome is not without import, slaves must also be considered, as they 
were by contemporaries, as a class of laborers. Moreover, this class of laborers 
was refashioned into a class of thieves and criminals - this too a trope with 
ancient antecedents in Roman comedies. The Spanish Dominican Luis of Gra- 
nada (1504-1588) had offhandedly listed slaves alongside thieves and “pub- 
lic malefactors" in his written works and sermons, and a 1781 work describing 
Scaramuccio's framing of two innocent slaves from Civitavecchia for theft 
registered as comedy because of the fundamental and paradoxical truth that 
even when innocent, slaves were and always would ever be thieves.”4 The joke 
associating slaves and theft was then perpetuated into subsequent centuries 
in the work of the prolific ideologue and nationalist Melchiorre Gioia, whose 
Elementi di filosofia ad uso de’ giovanetti of 1818 condensed his teachings about 
wealth distribution, religion, and politics for adolescents. Reprinted un- 
der many different names, including the Galateo and New Galateo, the work 


72 Gazzetta Universale, Vol15, 10 Jun, 1788, 376. 

73 For example, did the writer think that anti-slavery sentiments would diminish slave traf- 
ficking on the part of other nations so that Italy might obtain more slaves? In what way 
did the writer think that slavery might be compatible with principles of humanity? 

74 Granada’s works, translated into Italian in the 18th century, classed slaves with “thieves 
and public malefactors" and referred to a ‘thieving slave’ as a spiritual metaphor. Luis de 
Granada, Opera Spirituali (Venice: 1730), vol. 1, 260; vol. 2, 689; Francesco Bartoli, Notizie 
isioriche di comici Italiani (Padua: 1781), vol. 2, 167-8. 

75 Milan: 1818. 
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appeared in at least 16 different editions before 1848 and was revived again in 
the 1930s. 

Thus just as with the association between Muslim slaves and labor, the 
half-life of the association between thieves and slaves long outlived the 
sphere of nonchalant or ephemeral utterance and came to form a plank in 
everyday expectations. In a parallel move of social classification, slaves were 
diverted into social realms associated with violence and thuggery. When of- 
ficials debated what to do with the Muslim slaves who idled at the Castel 
S. Angelo in 1784, they decided that two could join the Corsican guard and 
another two the ‘Regiment of the Reds’. The Corsi were infamous: an enor- 
mous corps filled with men considered both criminals and outsiders. The 
Reds, known for their unruliness and obscenity, were run by a smaller group 
known as the sbirri, a group considered “the vilest of the vile.””6 In short, 
when and where slaves were allowed to ‘integrate’ into European society, 
reigning modes of social classification worked to relegate them to multiple 
subaltern statuses. 

Nadalo supposed that slaves engaging in petty commerce at Livorno reflect- 
ed new and more tolerant attitudes. This does not seem to have been the case 
at Civitavecchia; nor do slaves seem to have experienced meaningful freedom 
of movement as a result of a newly dawning ‘tolerance’ As at Livorno, Muslim 
slaves were sometimes allowed to exit the darsena: they were still considered 
more reliable for errands than Christian forzati who were imprisoned a vita 
(for life). But “Turks and Moors” were still chained such that it was impossible 
for them to escape and, “coupled together with a long chain,” there was “always 
a guard following them."" Moreover, passing over the vast evidence of the 
grueling conditions of galley and port life, slave mistreatment, high mortality, 
and incidence of rape, affirmation that slave life at Civitavecchia was unbear- 
able and that slaves remained there against their will is eloquently testified 
by repeated attempts to escape."? Slaves attempted escapes in 1709 and 1718; a 
semi-successful attempt took place in January of 1727.79 In 1757 during a naval 
battle at Anzio, a group of slave rowers threw firearms, cartridges, sabers, and 


76 Hanns Gross, Rome in the Age of Enlightenment: The Post-Tridentine Syndrome and the 
Ancien Regime (Cambridge, Eng.: 2002), 214-216. 

77 Salmon, Modern History, 300. 

78 I have encountered two instances of the rape of Muslim slaves at Civitavecchia by 
Christians. The first, in 1740, was by a captain. The second, a series of predations and 
subsequent scandals in 1784, were perpetrated by Christian forzati. ASR S&G, B. 374, Fol. 
302, n.p. 

79 Bono, Lumi, no. 
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themselves in the sea so as to escape captivity. One slave participant, named 
Longone, had escaped from Civitavecchia the previous winter.8° 

Though a few high-status Muslims found acceptance and esteem in Christian 
society, when one considers the Muslim slaves who formed the largest number of 
Muslims in Christian lands, it is difficult to make a case for meaningful 'integra- 
tion’ Even when Muslims worked alongside Christians in ship arsenals, these ar- 
eas were well guarded by arms-bearing soldiers, and despite constant proximity 
between Muslim slaves and Christian forzati on galleys, the papal fleet, perhaps 
hierarchical by definition, maintained steep barriers between these two popu- 
lations. At sea, Muslims rowed in separate banks from Christians, and at port, 
Muslims and Christians attended separate hospitals. Interfaith relations were 
sufficiently tense that slaves were allowed to serve as barbers only to other slaves 
lest razors be turned to violent ends. At port and in city environments, Muslims 
had minimal interactions with civilians, and when 'Turks' and Christians were 
chained together, it was only so as to preclude escape.8! Religious distinctions 
were reinforced through differentiations in treatment, with the effect that dif- 
ferences were reified beyond the sphere of religion. That life on galley ships was 
dehumanizing and cruel is a point beyond dispute. Beyond this, at port and in 
urban centres, as the navy's need for rowers declined, new employments and 
diverse social mechanisms worked alongside religious and military divisions to 
alienate slaves from any hope of social or economic assimilation. 


7 Conclusion 


To recapitulate some of the points made herein, Muslim slaves were highly 
visible in early modern Rome, but not only in the context of the darsena. They 
appeared in triumphal processions, excavated the foundations of public edi- 
fices, and were regularly detained at the Castel S. Angelo in central Rome from 
the 16th through the 18th centuries. Slave freedoms, however, were severely 


8o Frangipani, Istoria, 188. The slave’s name may mean that he had worked at the Port of 
Longone (today Porto Azzurro) on the island of Elba — about 81 miles southwest of 
Florence. In general, mutinies and slave escapes were less likely to be reported publicly in 
Italian sources and more likely to be reported in British or French ones, where they were 
framed in rhetorically different terms. See for example an English newspaper's report that 
"Some Galley-Slaves are imprison'd in Civitavecchia, for having form'd a Conspiracy to set 
themselves at Liberty.Rome, May 19,” Daily Courant (London), 3 Jun, 1708. 

81 Salmon, Modern History, 300. On the consistent use of leg irons and handcuffs at Livorno, 
see also Cornelia Joy Danielson. Livorno: A Study in Sixteenth-century Town Planning in 
Italy (PhD Thesis, Columbia University: 1986, 204). 
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limited. Slaves were afforded the privilege of small-scale trade at Civitavec- 
chia's darsena, but to interpret the darsena at Civitavecchia as a site of incip- 
ient tolerance is to misunderstand the arc of Mediterranean slavery. Instead, 
representations of the liberty of slave mobility at Civitavecchia are best un- 
derstood in terms of the reciprocity system in which Mediterranean slavery 
was embedded. At best, the navy's allowing slaves to peddle small wares at 
Civitavecchia was a way to keep slaves employed and a means of maintaining 
order amidst declining resources.?? 

As the need for galley slaves declined, an ailing navy discovered new ways 
to exploit unfree labor by employing Muslims in textile factories and mines, 
though this did not result in their integration into Christian society. By the 18th 
century, printed discussions of slaves had added a new element to the mix, de- 
scribing slaves not only for the religious victory they represented, but in terms 
of their utility as laborers. 

This compressed account of the trajectory of Muslim slavery in Rome should 
suggest a few methodological points to guide future research. First, across glob- 
al slavery systems, changes in economic practice, in labor arrangements, and 
in representation are as important as legal factors in shaping understandings 
of and experiences of the enslaved. Second, as the early modern period gave 
way to the modern, understandings of slaves came to be shaped by discourses 
of work and utility as much as of conversion, meaning that as historians, we 
must seek to reach beyond single frameworks of analysis and conduct micro- 
analytical searches across a wide range of sources so as to better understand 
and reconstruct the experience of subaltern populations. Finally, the devel- 
opment of associations between Muslim slaves and hard labor and between 
Muslim slaves and groups such as thieves and criminals should alert us to the 
tendency of societies to develop a posteriori and essentializing discourses to 
justify the continued subjugation of laboring populations — that is, narratives 
that groups who undertake difficult, dangerous, or demeaning work are some- 
how well-suited to and deserving of such a fate. 


82 Antonio Bertolotti. La rassegna settimanale di politica, scienze, lettere ed arti (Rome: 1879), 
Vol. 4, No. 98, 342-343. 


CHAPTER 11 


Jews in 16th-Century Italy and the Vicissitudes 
of the Hebrew Book 


Piet van Boxel 


In 1515 Gershom Soncino, member of an Italian Ashkenazi Jewish family of 
printers, published in Pesaro a Hebrew edition of the Latter Prophets (Isaiah, 
Jeremiah, Ezekiel and the twelve Minor Prophets) with the commentary of 
the 13th-century biblical commentator and grammarian David Kimhi. It was 
the second part of a complete edition of the Prophets, of which the volume 
on the Former Prophets (Joshua, Judges, 1 and 2 Samuel, 1 and 2 Kings) had 
been printed in 1511. Publishing Hebrew books was a Soncino family profes- 
sion, which went back to the early days of printing. In the first census of He- 
brew incunabula in public collections Adri Offenberg identified 139 Hebrew 
works that were printed before 1 January 1501. More than half of these incu- 
nabula were produced in Italy and the Soncino press accounted for the larger 
part of the Italian Hebrew book production.! One of these early prints was a 
first edition of the Prophets with Kimhi's commentary (1485-1486) by Josh- 
ua Solomon (born Israel Nathan) Soncino. Gershom’s decision to bring out 
another edition may well have been motivated by the popularity of Kimhi’s 
commentary. A comparison between the two Soncino editions, however, 
brings to light that Gershom not only wanted to serve his Jewish clientele, but 
also had non-Jewish readers in mind and realized that through the Hebrew 
book two worlds would meet: the Jewish minority and the Church. Indeed, 
the 16th-century Hebrew book became a meeting place between Jews and 
Christians. Taking Soncino's 1515 edition of the Latter Prophets as the point 
of departure, I will show how the history of the Hebrew book epitomizes the 
Church's shifting relationship with the Jewish minority in Rome and on the 
Italian Peninsula. This picture is drawn from three diverse sources: Hebrew 
printing, an Index expurgatorius, and three preaching manuals, all of which 


1 Adriaan K. Offenberg (ed.), Hebrew Incunabula in Public Collections: A First International Cen- 
sus, in collaboration with C. Moed-van Walraven (Nieuwkoop: 1990), xxiii, 186—194. 
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reveal the Church's obsession with the Hebrew book and the need to control 
it and exploit its content. 

Gershom Soncino’s printing activity partly coincides with the years in which 
the Fifth Lateran Council took place (1512-1517), a time in which the Church 
was engaged in a turbulent controversy which became known as the Reuchlin 
affair. The dispute was initiated by the Jewish convert Johannes Pfefferkorn, 
who advocated for the destruction of Hebrew books which contained offences 
against Christianity. Pfefferkorn found a fierce opponent in the Christian He- 
brew scholar Johannes Reuchlin, who argued that they should be confiscated 
only in cases in which they contained black magic or could be categorized as 
libelous. A formal answer to the issue was given in the Papal bull Inter solici- 
tudines (1515) in which Pope Leo x, with the approval of the Sacred Council, 
decreed that all books — “some translated into Latin from Greek, Hebrew, Ara- 
bic and Chaldean as well as some issued directly in Latin or a vernacular lan- 
guage” — should be examined by ecclesiastical authorities before being print- 
ed.? The Council's exclusion from prepublication censorship of books printed 
in Hebrew at the Council was most likely due to the personal intervention of 
the pope, who in the Reuchlin affair had not sided with Johannes Pfefferkorn 
in his crusade against Hebrew books.? This exemption opened the door to a 
thriving Hebrew book production in the printing houses of Christians and Jews 
under Leo's pontificate. Particularly illustrative is the publication of the Rab- 
binic Bible (1515-1517) - the Hebrew Bible with Jewish commentaries — with its 
imprimatur of the pope, which was gratefully acknowledged in a dedication to 
the pontiff. It was produced by the Christian Daniel Bomberg.* Moreover, one 
year later Bomberg received approval from Pope Leo x for the publication of 
the Babylonian Talmud, which over the centuries had on more than one occa- 
sion been condemned to the pyre. 


2 See Aloysius Tomassetti (ed.), Bullarum diplomatum et privilegiorum sanctorum Romanorum 
pontificum Taurinensis editio vol. 5 (Turin: 1860), 624. For a full discussion of the bull see Nel- 
son H. Minnich, “The Decrees of the Fifth Lateran Council (1512-1517), Annali della Scuola 
normale superiore di Pisa classe di lettere e filosofia, series v, vol. 2 (2010), 67-104. 

3 Fora detailed report on the Reuchlin affair see Daniel O'Callaghan, The Preservation of Jew- 
ish Religious Books in Sixteenth-Century Germany: Johannes Reuchlin's Augenspiegel (Leid- 
en: 2013), 49-60. See also Erika Rummel, The Case against Johann Reuchlin: Religious and 
Social Controversy in Sixteenth-Century Germany (Toronto: 2002). 

4 For Daniel Bomberg as a printer of Hebrew books, see Bruce Nielsen, "Daniel van Bomber- 
gen, a Bookman of Two Worlds,’ in Joseph R. Hacker and Adam Shear (eds.), The Hebrew Book 
in Early Modern Italy (Philadelphia: 2011), 67-75. 
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1 A Jewish Answer to Leo x: Self-Censorship 


It was under the aegis of Leo x that Gershom Soncino printed the Latter Proph- 
ets with the commentary of David Kimhi in Hebrew. However, this second edi- 
tion was not simply a reprint. In the 1515 version certain comments that would 
likely to have been understood as offensive to the Church had been left out. It 
would appear that by censoring some key passages Gershom Soncino recipro- 
cated the pope's favorable attitude towards Hebrew printing. Furthermore, be- 
ing the first printer in town, he surely did not want to jeopardize the hospitality 
of Pesaro, a tributary to the Papal States, and of its ruler Lorenzo 11 de’ Medici, 
who had been made lord of Pesaro by his uncle Leo x.5 A few examples may 
illustrate this phenomenon of self-imposed Jewish censorship and the distinc- 
tive way it was executed. 

Isaiah 34, in which God's revenge over Edom is announced, lent itself to 
the sorts of Jewish commentaries that could easily trigger a reaction from the 
Church. In his comment on the passage, Kimhi, known for his attacks on Chris- 
tianity, undoubtedly used the traditional identification of Edom with Rome as 
an opportunity to produce biblical proof for the looming destruction of the 
Church. Isaiah 34:1 reads: Come near, you nations, and listen, to which Kimhi's 
comment in the 1486 edition is rendered as follows: "This prophecy is about 
the future and concerns the destruction of Rome and after that he [Isaiah] 
mentions the salvation of Israel."6 All the disasters in chapter 34 such as the 
judgment upon Edom (v. 5), a great slaughter in the land of Edom (v. 6) are 
therefore to be understood not as prophecy fulfilled in the past, but as a pre- 
diction of what lay in store for the Church in the future. 

In order to keep his readers focused on the transformation of Edom into 
Rome, Kimhi occasionally repeats this metamorphosis. Isaiah 34:9 reads: Its 
[Edom's] streams will be turned into pitch. In the 1486 edition, Kimhi comments 


5 Inatypographical note at the end of the Minor Prophets, Soncino concludes with a prayer 
for the Duke (“May the Lord make great his throne among the kings, men of fame forever"), 
followed by biblical quotations: and all people will see together (Isaiah 40:5); that the Lord is 
great and most worthy of praise and to be feared (1 Chron. 16:25). The last words of the Chroni- 
cles quotation, to be feared, are used to date the publication by using their numerical value of 
275, which corresponds to the year 1515. Diplomatically evading any possible confrontation 
with the Church, Soncino omitted from his prayer the final words of the Chronicles quota- 
tion [that He — the God of Israel — was to be feared] above all gods. See Giacomo Manzoni, 
Annali tipografici dei soncino, tomo 111, secolo xvi (Bologna: 1883), 370-371. On Soncino's 
relationship with the political and ecclesiastical authorities see Moses Marx, Gershom Sonci- 
no's Wander-Years in Italy, 1498-1527: Exemplar judaicae vitae (Cincinnati: 1936), 44-45. 

6 Reference to ch. 36. 


JEWS IN 16TH-CENTURY ITALY 327 


as follows: “Targum Jonathan: The streams of Rome will be turned into pitch. 
Learn that the whole passage concerns Rome.” Isaiah 34:11: He shall stretch the 
line of confusion over it [i.e. Edom], and the plummet of chaos over its nobles 
was interpreted by Kimhi in the same way: “For who builds stretches a line 
and a lead, which is the plummet and God will destroy Rome and the line and 
the plummet will be those of confusion and emptiness.” In his comment on 
Isaiah 34:16, Seek and read from the book of the Lord, he concluded that in this 
chapter *He speaks to the one who will see the destruction of Rome." Edom is 
again and for the last time mentioned in Isaiah 633: Who is this that comes from 
Edom ... It is I, announcing vindication, mighty to save. Kimhi identified the one 
who comes from Edom with the Messiah returning in triumph from destroying 
the kingdom of Rome: "this prophecy is about the destruction of Rome in the 
future, for when the name Edom is mentioned the kingdom of Rome is meant 
as we have explained in the Section Come near, you nations and listen." Thus, 
according to Kimhi, all these scriptural verses undoubtedly predicted the de- 
struction of Rome and the eventual downfall of the Church. 

In the 1486 edition Kimhi’s commentary on Isaiah was printed without any 
editorial intervention. But 35 years later, in 1515, when Gershom Soncino pre- 
pared the second edition, he carefully omitted Kimhi’s allusions to the fate 
of the Church. The reference to Rome at the beginning of his commentary 
on chapter 34 was removed, thus leaving an open space in the layout of the 
text: "This prophecy is about the future and concerns the destruction ... and 
after that he mentions the salvation of Israel" Similarly, in Kimhi's comment 
on Isaiah 34:9 the word “Rome” was left out — apparently the printer was not 
concerned that the reader was left with the following meaningless clause in- 
cluding obvious gaps in the text created by the omissions: "And the streams of 
... Shall be turned ... Know that the whole passage is about. ...” 

We encounter the same intervention in Kimhi's comment on Isaiah. 34:11 
and 16. His comment on Isaiah 63:1, however, remained unchanged and un- 
expectedly followed the 1486 edition. This was an apparent oversight, which 
together with the awkward interventions in chapter 34 would suggest that Son- 
cino had no intention of producing a consistently revised edition. Such an as- 
sumption is corroborated by the publication of the first Rabbinic Bible in 1517, 
which also included Kimhi’s commentary on the book of Isaiah. Bomberg's ed- 
itor, the convert Felice da Prato, who in chapter 34 consistently retained Edom 
and not Rome as the object of God's punishment, accordingly changed Kimhi's 
reference to Rome in Isaiah 633 into Edom: “this prophecy is about the de- 
struction of Edom in the future, as we have explained in the section Come near, 
you nations and listen.” In this censored edition, Kimhi’s rule of thumb ["when 
the name Edom is mentioned the kingdom of Rome is meant"] appeared to be 
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totally out of place and was therefore omitted by Bomberg's attentive editor.” 
Unlike the text produced by Felice da Prato, Soncino's suppression of Kimhi's 
blunt proclamation of the extinction of the Church in his 1515 edition does not 
disclose any proper editorial intention.? 

A most remarkable undertaking was Gershom Soncino's publication of trac- 
tate Avodah Zarah of the Babylonian Talmud, which had gone to press in 1513/ 
14 at the beginning of the pontificate of Leo x. Soncino was apparently aware 
that this tractate provoked Christian sensibilities — idolatry was simply a by- 
word for Christianity. He therefore had his edition censored by Rabbi Israel 
Tzevi Ashkenazi *who had removed the thorns from the vineyard" by changing 
the word idolaters into gentiles or nations of the world.? Despite this preemp- 
tive action Soncino's edition of Avodah Zarah was later submitted to Church 
censorship.!° 

Avoiding ecclesiastical disapproval was only part of a wider survival strate- 
gy meant to gain favor with Church authorities, wherever Soncino had set up 
his printing press. Eight years before Gershom Soncino published the Latter 


7 Felice da Prato's editorial skills and political awareness to the advantage of the Jews and 
the entrepreneur Daniel Bomberg are also on display in his editorial work on Kimhi's com- 
mentary on Psalms printed in the 1517 Rabbinic Bible, see Van Boxel, “Hebrew Books and 
Censorship in Sixteenth-Century Italy” in Jewish Books and their Readers: Aspects of the 
Intellectual life of Christians and Jews in Early Modern Europe, eds. Scott Mandelbrote and 
Joanna Weinberg (Leiden: 2016), 77-79. Soncino had no problem with Kimhi's comment 
on Isaiah 54:1: Sing, O barren one, who did not bear; break forth into singing and cry aloud, 
you who have not been in travail! For the children of the desolate one will be more than the 
children of her that is married, says the Lord. The Targum rendered the text as follows: “For 
the children of the desolate Jerusalem will be more than the children of the inhabited 
Rome, says the Lord.” Kimhi’s comment is further explanation of the Targum: “In my view 
it mentioned Rome because it is the fourth kingdom. For, although the kingdom of Ismael 
is strong, the kingdom of Rome is superior” Identifying Rome with the fourth kingdom was 
in Soncino's view not identical with announcing the downfall of the Church. 

8 As early as 1492 Eliezer Toledano, who established a printing house in Lisbon in 1489, 
published — most likely due to the political situation on the Iberian Peninsula — a self- 
censored edition of the prophets Isaiah and Jeremiah with Kimhi's commentary, similar 
to that of Soncino. 

9 See Manzoni, Annali tipografici, 346. Unlike the self-imposed censorship of the 1515 edi- 
tion of the Latter Prophets and the 1513/14 edition of Avodah Zarah, Gershom Soncino in- 
consistently published in 1514 a second edition of Bahya ben Asher's commentary on the 
Pentateuch Beur al haTorah, which, like the first Soncino edition (1507), was uncensored. 
Only in the third edition (1517) were the anti-Christian passages omitted; see Manzoni, 
Annali tipografici, 355-356 and 444—449. 

10  SeeBruno Chiesa, "Le edizioni ebraiche soncino della biblioteca nazionale e universitaria 
di Torino,” in L'attività editoriale di Gershom Soncino 1502-1527. Atti del convegno (Soncino, 
17 settembre 1995), ed. Giuliano Tamani (Cremona: 1997), 9-12, 11. 
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Prophets, he had embarked on the publication of a Christian work, the De- 
cachordum Christianum by Cardinal Marcus Vigerius.! This decachord of 10 
books about Christ's life from the Annunciation through his Ascension, cul- 
minating in the descent of the Holy Spirit on the apostles and the birth of the 
Church, was dedicated to Pope Julius 11. Such a remarkable contribution to the 
proclamation of Christian doctrine may well have originated in Soncino's en- 
trepreneurship.!2 But the presence of two Franciscan magisters in theology as 
correctors of the Decachordum Christianum in the printing shop, as mentioned 
in the colophon, shows how the Church was already paying close attention to 
Soncino's non-Hebrew book production, even before the Lateran Council had 
made prepublication examination obligatory.!8 The climax of this decachord, 
the birth of the Church, directly opposed Kimhi's devastating attack against 
the Church, which Soncino sensibly omitted from his commentary on Isaiah. 

The most audacious venture of the Soncino press was the publication in 
1518 of De arcanis catholicae Veritatis by Pietro Colonna from Galatina, known 
as Pietro Colonna Galatino, a Hebraist at the papal court.!^ Galatino wrote the 
book as a defense of Johannes Reuchlin, who for his appreciation of rabbin- 
ic literature and in particular of the Talmud was attacked by the inquisitor 
Jakob Hoogstraten.5 Composed as a dialogue between Hoogstraten, Reuchlin 
and Galatino, the work argued for the legitimacy of studying rabbinic litera- 
ture, which proclaimed the truth of Christianity. In one of the three poems 
that precede the book, the Talmud - already mentioned in the title — takes 
center stage: 


11 MarciVigerii... Decachordum Christianum Iulio II Pont. Max. dicatum (Fano: 1507). 

12 Forthe various prefaces and dedications in Gershom Soncino's publications, in which his 
consciousness of the political/social landscape comes to the fore see Saverio Campanini, 
"Le prefazioni, le dediche e i colophon di Gershom Soncino," in Tamani (ed.), L'attività 
editoriale di Gershom Soncino, 31—58. 

13  "Decachordum christianum finit, quod Hieronymus Soncinus in urbe Fani his caracteri- 
bus impressit die x. augusti MDVII, sacrae theologiae magistris Guido de Sancto Leone et 
Francisco Armillino de Serra, ... correctoribus." 

14  Opustoti christianae Reipublicae maxime utile, de arcanis catholicae veritatis contra obsti- 
natissimam Iudaeorum nostrae tempestatis perfidiam: ex Talmud, aliisque hebraicis libris 
nuper excerptum: & quadruplici linguarum genere eleganter congestum (Ortona: 1518). For 
an overview of Gershom Soncino's moving between Fano, Pesaro and Ortona between 
1501 and 1518 see Marx, Gershom Soncino's Wander-years, 39-62. 

15 For the Reuchlin affair see note 4. 

16 For Pietro Galatino see Anthony Grafton and Joanna Weinberg, “I have always loved the 
Holy Tongue": Isaac Casaubon, The Jews, and a Forgotten Chapter in Renaissance Scholarship 
(Cambridge MA: 2011), 38-42; William Horbury, "Petrus Galatinus and Jean Thenaud on 
the Talmud and the Toledot Yeshu,” in Mandelbrote and Weinberg (eds.), Jewish Books and 
their Readers, 125-150. 
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This book is a source of beauty 

It reveals the mysteries of the Talmud to all the dispersed. 
It deals with the mystery of the Messiah: 

The Father, the son and the Spirit in unity intertwined. 

It will destroy the argumentation of Hoogstraten.!” 


Gershom Soncino seems to have known how to cater for all his clients and thus 
was able to secure his living. The 1515 edition of the Latter Prophets provides 
us with a window into the intellectual and religious life of the Jewish minority 
within the Christian world of the late 15th and early 16th centuries. Howev- 
er, successive pontiffs did not always value Hebrew books to the same extent 
as the papal patron of Hebrew printing, Leo x; rather, as will be discussed, 
they used and abused them in the process of implementing their anti-Jewish 
policies. 


2 Expurgation of Hebrew Books 


With Cardinal Gian Pietro Carafa at the helm of the Roman Inquisition, estab- 
lished at his suggestion in 1542 by Pope Paul 111, the tide turned for the Jews, 
one major change being the policy regarding the Talmud. On 9 September 
1553 the Roman Jewish community, after having enjoyed three editions of this 
monument of Jewish learning, saw the Talmud burnt by order of Carafa on the 
Campo de’ Fiori.!8 Driven by “sadness that the Jews had almost entirely closed 
and sealed the Sacred Scriptures and only studied the Talmud,’ the Roman in- 
quisitor summoned local authorities to follow the Roman initiative and burn 
all available copies.!9 

The crusade against everything Talmudic even went so far that biblical com- 
mentaries also warranted destruction.2° The animosity against Jewish texts was 
counteracted on 29 May 1554, when Pope Julius 111 (1550-55) issued the bull 


17 Campanini, “Le prefazioni,” 48. 

18 For the various Bomberg editions see Avraham Rosenthal, Daniel Bomberg and his Talmud 
Editions (Milan: 1987). For the burning of the Talmud see Kenneth Stow, “The Burning 
of the Talmud in 1553 in the Light of Sixteenth Century Catholic Attitudes towards the 
Talmud, Bibliothèque d'Humanisme et Renaissance 34 (1972), 435-459 (repr. in Jeremy 
Cohen (ed.), Essential Papers, 401-428). 

19 See Moritz Stern, Urkundliche Beitrdge über die Stellung der Püpste zu den Juden: Mit 
Benutzung des päpstlichen Geheimarchivs zu Rom vol. 1 (Kiel: 1893), 98-102. 

20 See Piet van Boxel, Jewish Books in Christian Hands: Theology, Exegesis and Conversion 
under Gregory XIII (1572-1585), Studi e Testi 498 (Vatican City: 2016), 91-96. 
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Cum sicut nuper, which imposed on the Jews the compulsory inspection of all 
their Hebrew books. Henceforth they had to be censored and expurgated. The 
expurgation had to be executed by the Jews themselves. Like Gershom Sonci- 
no, they were apparently well aware of what the Church considered blasphe- 
mous or offensive. But to ensure that expurgation was implemented according 
to the Church's expectations, the convert Giacomo Geraldino was appointed 
ecclesiastical censor for the whole of the Papal State. He was probably assisted 
by the Jew Abraham Provenzali, who had composed an Index expurgatorius — a 
reference manual of passages to be deleted — to facilitate the execution of this 
enormous task. In this way, the convert and the Jew were perfectly capable of 
controlling the ever-growing Hebrew book production. 

The actual text of Provenzali's Index has not yet come to light. However, the 
expurgation of individual books such as a copy of Soncino's 1486 edition of 
Kimhi's commentary on Isaiah, currently in the British Library and signed by 
Giacomo Geraldino, gives us a reliable idea of its form and content.?! The ex- 
purgation of a copy of the 1515 edition by Luigi da Bologna in 1597, in the same 
year by Domenico Gerosolimitano and in 1619 by Domenico Carretto, did not 
differ substantially from Geraldino's implementation of the task he had been 
given by the pope.” Apart from the calamitous event of the burning of many 
copies of the Talmud, the rather limited and predictable expurgatory interven- 
tions had little effect on Jewish books and hardly prevented Jews from reading 
them in their original wording. But the relationship between the Church and 
the Jews in the Papal States had suffered greatly. The earlier modus vivendi 
between the Church and the Jewish communities on the Italian Peninsula as 
reflected in self-imposed Jewish censorship had turned into Jewish depend- 
ence on ecclesiastical control. 


3 From an Index expurgatorius to a Preacher's Manual 


Two decades after Provenzali had composed the Index, another censor of He- 
brew books, the Franciscan monk Fra Ippolito da Ferrara, laid hands on an 
Index attributed to Provenzali — it is currently held at the Biblioteca Ariostea 
in Ferrara.?? Thus far nothing is known of Ippolito apart from the fact that he 


21 London, British Library, c.50.d.8.(2). Another copy of the same edition was expurgated 
in a similar way in 1575 by Laurentius Franguellus and in 1601 by Luigi da Bologna; see 
B.L.1904. ea. 

22 B.L.1904.fola7. 

23 Ferrara, Biblioteca Ariostea Classe I, 290. 
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expurgated Hebrew books and manuscripts in the last decade of the 16th and 
the beginning of the 17th centuries.?^ It is this role of Ippolito that enticed Wil- 
liam Popper to consider the Ferrara manuscript to be an Index expurgatorius.?* 
Such a classification, however, is questionable given that the Index does not 
share the characteristics of other expurgatory indices such as the renowned 
Sefer ha-zikuk by Domenico Gerosolimitano (1594). In the Sefer ha-zikuk, in- 
admissible vocabulary is listed without any suggestion of new wording or of 
the reconstruction of text or of changes in syntax.?6 Ippolito's Index, which 
he himself called a revised version of Provenzali's Index, is of a completely 
different order?" A close look at the heading of the manuscript reveals a dif- 
ferent objective, which is confirmed by the collections of passages which it 
contained. It reads as follows: 


Purgation of some Hebrew books started according to the Breve Apostoli- 
cum of Julius 111 by Rabbi Abraham Provenzali of Mantua, but recently 
revised by the reverend father Ippolitus of Ferrara, Franciscan; complet- 
ed with the greatest zeal and with hard work improved, the blasphemies 
and errors amended with due diligence, and translated into Latin, ar- 
ranged with a double index, and humbly submitted to the Roman Catho- 
lic Church, May 24, 1584, at Cremona. Now finally faithfully transcribed 
from the original by Fra Gabriele a Sancta Maria Techla, Augustinian and 
with the following folia handwritten added and finished on 23 September 
1672 in Ferrara. 


From this introduction it appears that the manuscript had gone through three 
stages, of which the first was the composition of an Index expurgatorius by 
Abraham Provenzali. The second author, Ippolito, revised Provenzali's Index. 
The third author, Fra Gabriele, transcribed the manuscript and added a sub- 
stantial number of folia, which resulted in the manuscript now consisting of 
two parts, the first entitled Haereses et Errores (fols.1—352), the second, in a 
different hand (that of Gabriele), headed Expurgatio nonnullorum librorum 
Hebraicorum (fols. 357—479). 


24 See William Popper, The Censorship of Hebrew Books (New York: 1899, repr. 1969), 143. 

25 William Popper, The Censorship, 64. 

26 See Van Boxel, “Hebrew Books,” 81-85. 

27 Although rightly pointing at its rather unusual format Gustavo Sacerdote followed Popper 
and labelled the manuscript as an Index expurgatorius, and this has remained the commu- 
nis opinio, see Gustavo Sacerdote, “Deux index expurgatoires de livres hébreux,” Revue des 
Etudes Juives 30 (1895), 261. 
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The section Haereses et Errores, attributed to Ippolito, presents the Jewish 
blasphemies and errors in Latin translation, and could hardly have served as an 
Index expurgatorius for Hebrew books. Rather, it apparently was meant to pro- 
vide non-Hebrew readers, namely Christians, with requisite information about 
those blasphemies and errors. This assumption is confirmed by the first folio of 
the manuscript that gives a summary of its content: 


A bunch of thorns and the purgation of Hebrew books according to the 
edict of Pope Julius 111 of blessed memory, translated into Latin. In this 
book, many things are to be noted and to be understood [my emphasis] and 
in particular the passages that ought to be expurgated. Among them are 
many expositions of Sacred Scripture such as explanations produced by 
those who make use of certain Talmudic expressions practised by ancient 
rabbis and of their false opinions and statements, through which they 
have attempted to spread with impious lips many blasphemies against 
the Most High God, and have made certain false statements with regard 
to the angels, the creation of the world, the Kingdom of the Romans and 
its princes, the Church, the pope, bishops, elders, some of its ministers, 
and finally against all those faithful to Christ.?8 


Ippolito wanted to alert the reader to the passages that would require expur- 
gation according to papal regulation. The real purpose of the Index, however, 
was to familiarize the reader with controversial passages, even with those that 
had been removed from printed editions. 

This purpose may be exemplified by analysing Isaac Alfasi's Sefer ha- 
Halakhot, a legal compilation based on the three orders of the Baylonian Tal- 
mud, Moed, Nashim and Nezikin, and from tractates Berakhot and Hulin.29 This 
essential summary of the Talmud had suffered the same fate as the Talmud 
itself, when on 21 October 1553 the Essecutori contro la bestemmia of Venice or- 
dered that in addition to the Talmud compendia, summaries and other works 
dependent on the Talmud had to be handed in and burnt on the Piazza di San 
Marco. According to their theological advisors, Alfasi's Sefer ha-Halakhot was 
the foremost compendium of the Talmud.?? Bragadini's edition of this popular 


28 BA Classe 1, 290, fol. ır. 

29 See Menahem Elon, Jewish Law: History, Sources, Principles, vol. 3 (Philadelphia: 1994), 
168-1172. 

30 See the report by Canonicus Don Leonardo, Frater Thommaso and the theologian Juan 
Baptista di Fresci Olivi about the Talmud and the question which Talmudic books accord- 
ing to the order of the Council of Ten in Venice on 21 October 1553 were to be burnt. 
Stern, Urkundliche Beiträge, 1106-108. See also David Kaufmann, "Die Verbrennung 
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compendium of the Talmud, published in Venice one year before the auto-da- 
fé, was condemned to the stake.?! 

The burning of hundreds of copies, however, is almost negligible compared 
to the number of copies that remained available throughout the 16th century. 
The first edition of Sefer Halakhot was published in Constantinople in 1509, 
followed by Daniel Bomberg's edition of 1521 and another published in Sabbio- 
neta in 1554—1555, two years after the copies were burned in Venice. There was 
therefore every reason for censors to examine this highly popular work. A copy 
of the 1552 edition, now in the British Library in two volumes, did escape the 
pyre but not censorial control. The first volume is signed by Domenico Gero- 
solimitano in 1595.32 The second volume went through the hands of no fewer 
than five censors: Giacomo Geraldini together with the notary Guidus Meno- 
tius in 1556, Laurentius Franguellus in 1579, Luigi da Bologna in 1598, Camillo 
Jaghel in 1613 and Renato da Modena in 1626.5? Domenico Gerosolimitano's 
scrutiny of the first volume resulted in few predictable erasures such as minim 
(heretics), goyim (gentiles), umot ha-olam (nations of the world), meshumad 
(apostate), shamad (to destroy). The five censors who worked on the second 
volume erased in a similar mode. 

The treatment of Sefer Halakhot in the Ferrarese Index, however, is not 
aimed at expurgation, but on the contrary, at disclosing what had been ex- 
purgated or censored in a copy of the 1554 Sabionetta edition. Thus, Ippolito 
glossed a text in tractate Berakhot that reads "A Torah scroll written by a her- 
etic can be burned": "the word 'heretic' has been deleted in the author [text] 
and in the commentary."?^ Sometimes the information proffered is very gen- 
eral without precise indication of the texts that had been expurgated. Thus, 
Ippolito cites the Talmudic saying in Yevamot: "Testimony of a gentile is in- 
valid, for it is said about him: whose mouth speaks vanity" (Psalm 144:8), and 
then informs the reader that the word "gentile" had been deleted frequently.?5 
Where statements obviously contradicted Christian doctrine, these were re- 
produced without any further comment. The misconception of God's mercy 
was noticed in a statement in tractate Kippurim [Yoma]: “A sinner is forgiven 


der talmudischen Literatur in der Republik Venedig,” Jewish Quarterly Review 13 (1901), 
537-538. 

31 See Paul Grendler, The Roman Inquisition and the Venetian Press, 1540-1605 (Princeton: 
1977), 89-93. 

32 BL1917.C.7. 

33 BL1917.C.7. 

34 Berakhot, fol. 75v in BA Classe 1, 290, fol. 56v. 

35 Yevamot, fol. 453v in BA Classe 1, 290, fol. 6ov. 
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three times and not more, as it is written: God does all this to men three times" 
(Job 33:29).36 

Ippolito was a very attentive reader. He even pointed at incidences of self- 
censorship as in tractate Ketubot: *Many words are missing and it seems to 
me that they have been suppressed by the Jews maliciously, leaving an open 
space, where the text may have denounced the Christians." The note is of 
particular interest in that it adds to the various roles the open space played 
in the mise-en-page of Hebrew books. Jewish printers could use the gaps as a 
way of reminding the Jewish reader of the deletion which often easily could be 
restored.38 Catholic authorities like Roberto Bellarmino were well aware of this 
subversive way of producing censored text and insisted on closing the gaps in 
the mise-en-page: 


These spaces contain somehow all the earlier errors, since they remind 
the readers that something was eliminated. The same can be said about 
incomplete sentences, which remain after the errors are removed. There- 
fore, if books are to be corrected in a reliable way, one should make sure 
that no trace of the removed errors remains.?? 


Ippolito made the open space in the text into a hermeneutical key which en- 
abled not the Jew but the Christian reader to discover hidden anti-Christian 
elements in the text. It is telling that Ippolito's Index bears no resemblance to a 
copy of the 1509 Constantinople edition of Alfasi which he expurgated and in 
which all the passages as found in the Index remained untouched.*° 

Many passages in the Index, however, do not fall under categories such as 
blasphemy or offences against Christianity. They seem to be included for in- 
formation only about Jewish faith and devout narratives, traditions and cus- 
toms. The importance of Ippolito's Index lies in the fact that he adapted Abra- 
ham Provenzali's expurgation manual for a new purpose: to inform Christians 


36 Kippurim, fol. 326r in BA Classe 1, 290, fol. 59r. 

37 Ketubot fol. 545r in BA Classe 1, 290, fol. 61r. 

38 See for example the Aleinu prayer in the Mahzor Romi (Bologna: 1540) as discussed in Van 
Boxel, “Hebrew books, 84-85. 

39 “spacia alba relicta in libris, unde errores ablati sunt, numerari possunt etiam inter 
prophanationes scripturarum. Illa enim spacia continent suo modo omnes pristinas 
errores, cum admoneant lectores, inde aliquid detractum esse. Idem dicendum est de 
imperfectis sententiis, quae relinquuntur post ablatos errores. Itaque si fideliter libri 
corrigendi sint, curandum est ut nulla remaneant vestigia errorum ablatorum.” Pistoia, 
Biblioteca Fabroniana, 15, fol. 482. See further Van Boxel, *Hebrew Books," 90-93. 

4O BL1917.C.1-3. 
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about Judaism in all its guises, thus enabling them to participate in discussions 
with the Jews. Ippolito humbly submitted the Index to the Church on 24st May 
1584, the very year in which Pope Gregory x111 published the bull Sancta Mater 
Ecclesia (1 September 1584) which coerced all Jewish communities to attend 
conversionary sermons — which Jews in Rome had already been forced to audit 
since 1577. 


4 Sermons in the Ghetto of Ferrara 


The contribution to the Index by the Augustinian monk Gabriele a Sancta Ma- 
ria Techla — expurgatio nonnullorum librorum Hebraicorum — once again suggests 
that Ippolito's Index was meant to be a preacher's manual. Continuous interest in 
Hebrew and a tradition of preaching to the Jews of Ferrara are themes that con- 
nect the various biographies of the monks of the Order of the Agostiniani scalzi.4! 
The sketch of Fra Gabriele does not refer to him as a censor of Hebrew books but 
rather, as a preacher to the Jews: "Father Gabriele Bartoli di Santa Maria e Santa 
Tecla (1615-1673) was a highly-qualified preacher and devoted much of his time to 
the study of Hebrew, in which he was so skilled that the superiors of the city often 
entrusted him with the spiritual health of those people.” 

Fra Gabriele's connection with the Jews of Ferrara is confirmed on more 
than one occasion in the manuscript. He reports encounters with Jews, which 
he describes in the heading to the lists of books he added to Ippolito's Index: 


The following books are written down, so that I can study them quick- 
ly according to my strength and can go through them. I will only say 
that I got some information about them directly from Jews, with whom 
Ispoke about their writers, whom they regarded as above suspicion. I can 
hardly accept it, since it is difficult to believe that a Hebrew writer does 
not oppose the Catholic faith.*? 


Gabriele divided them into three categories: books that may be allowed;44 
books that were rather suspect;*? books that were forbidden if not corrected.46 


41 Gli Agostiniani scalzi. Presenza nel Ferrara: Guida storico, artistico, culturale. Presentazione 
di Mons. Antonio Samaritani (Ferrara: 1993). 

42 Samaritani, Gli Agostiniani scalzi, 53. 

43 BA Classer, 290, fol. 447. 

44 “sequentes autem tolerari possunt nempe...,” BA Classe 1, 290, fol. 468. 

45 “sequentes autem non modice mihi sunt suspecti...” BA Classe 1, 290, fol. 478. 

46 Nota de libri che sono prohibiti quando non siano corretti, BA Classe 1, 290, fols. 330-352. 
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Such designations suggest that expurgation was not ruled out by Fra Gabriele. 
On the contrary, it was taken for granted; thus, infuriated by the commentary 
of the medieval commentator Bahya ben Asher, he confesses in a prayer: ^O no- 
ble Jesus, my God, how does this author overflow with blasphemies. He should 
be corrected by fire rather than by pen. But in any case, he certainly needs cor- 
rection. He himself a demon dares to say that the uncircumcised are from the 
side of the demons. On page 26, column 4 he says that all the uncircumcised 
descend into hell? What is striking here is that he does not produce an Index 
expurgatorius of the books that were either suspect or forbidden. 

It is not surprising that, as Gabriele himself acknowledged, neophytes sup- 
plied him with the Hebrew books. Sermons held by Fra Gabriele were appar- 
ently successful and even resulted in an increase in the members of the Order. 
It is reported that in the time of Fra Gabriele six fratelli conversi had entered 
the familia abbastanza numerosa [reasonably numerous community] of the 
monastery in Ferrara.^? It may well be that they formed a working group and 
assisted him in the preparation of his sermons. A striking example of such col- 
laboration is the discussion of the homiletical work Darash Moshe by Moses 
Albelda (1603), which was another target of his suspicion: 


I certainly have not examined these sermons on each parasha [weekly 
scriptural reading], but on other occasions I have more than once heard 
viva voce from Jews that the pen of copyists did not generate any errors, 
but this is worth what it is worth. Yet I have heard from neophytes, expert 
in the Law, that there is not one Hebrew book or a book of the Jews that 
is not consumed with hatred of the Christians, to the effect that one day 
a neophyte with whom I am working exclaimed that with the exception 
of the Bible all the other books are suspect.*? 


Fra Gabriele copied Ippolito's Index with his own additions in 1672. Yet preach- 
ing to the Jews in Ferrara had already started in 1629, when on 17 August the 
bishop of Ferrara, Cardinal Malagotti, had decreed that in order to achieve the 
conversion of the Jews a third of the Jewish community had to attend a Catho- 
lic service in Ferrara every Sunday. 

With his decision the Cardinal followed the instruction of Pope Gregory XIII 
in the bull Sancta Mater Ecclesia. According to this bull, once the parashah 
and haftarah (the weekly lectionary portions from the Pentateuch and the 


47 See BA Classe I, 290, fol. 418. 
48 Samaritani, Gli Agostiniani scalzi, 52. 
49 BA Classe I, 290, fol. 352. 
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Prophets) had been read, a magister in theology or some other suitable per- 
son — preferably an expert in the Hebrew language — was to confront the Jews 
with their misunderstanding and corruption of Scripture and present a Chris- 
tian reading of the text according to the interpretations of the Church fathers 
and the true understanding of the Catholic Church, in order to bring them to 
the Christian faith.5° Since Ferrara had become incorporated into the Papal 
States in 1598, ecclesiastical practice could easily be implemented. Following 
the Roman policy towards the Jews a ghetto was erected in 1627, creating the 
most favorable stage for a successful outcome of the sermons. Fra Gabriele, 
who had identified Ippolito's Index as a preacher's manual, probably used it as 
others of his order did for his sermons to the Jews.5! 


5 Sermons in the Roman Ghetto 


Serving the same cause but presented in a different guise was the Dialogo fra il 
catechumino et il padre cathechizante by Fabiano Fioghi.5? The work was print- 
ed in Rome in 1582, two years before Ippolito submitted his preacher's manual 
to the Church. At the time Fabiano Fioghi was lector of Hebrew at the Collegio 
de' Neofiti, where Jewish converts were trained to preach the Gospel to their 
former coreligionists. In the dedication of his Dialogo to Cardinal Guglielmo 
Sirleto, protector of the College, Fioghi mentioned the two groups he wanted 
to address: 


I have decided to compose this booklet Dialogo fra il catechumino et il 
padre cathechizante for the benefit of those who distance themselves 
from Judaism and come to the Holy Faith. But also, partly, in order to 
suppress the pretentious militia of the Jews, who in various ways always 


50 For the full text of the bull see Aloysius Tomassetti (ed.), Bullarum diplomatum et privi- 
legiorum sanctorum Romanorum pontificum Taurinensis editio (Turin:, 1863), vol. 8, 487— 
489. For Gregory Martin's description see Gregory Martin, Roma Sancta (1581) Now First 
Edited from the Manuscript, ed. George Bruner Parks (Rome: 1969), 79. 

51 See Andrea Yaakov Lattes, "Gli ebrei di Ferrara e le imposte per i Catecumeni," La rassegna 
mensile di Israel, 65 (1999), 41-54. His confrére Giovanni Maria Motta di San Egidio (d. 
1703) was "an expert in Hebrew. He participated with father Carlo di San Anastasia in the 
conversion of Francesco Aquaviva and his family” Samaritani, Gli Agostiniani scalzi, 59. 

52 Dialogo fra il cathecumino et il padre cathechizante, composto per Fabiano Fioghi dal Monte 
Santo Savino, Lettore della lingua hebrea nel Collegio de Neophiti. Nel qual si risolvono molti 
dubij, liquali sogliono far li Hebrei, contro la verità della santa fede Christiana: con efficacis- 
sime ragioni: & per li santi Profeti, & per li Rabini (Rome: 1582). 
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have tried and still try to distort the meaning of the Holy Scripture in 
their way.53 


Fabiano then affirms that the Dialogo was written in view of the sermons to the 
Jews by dottissimi huomini (very learned men). His role in this undertaking he 
outlined as follows: “For the promotion of the holy Christian faith he [Gregory] 
established many Colleges and among them he founded the Collegio de’ Ne- 
ofiti, which enabled me to study and to come to the true understanding of the 
Holy Scripture; and preaching to the others I am competent to convert them to 
the knowledge of the truth of the Gospel.”54 In his introduction of the work for 
the “pious and wise reader,” Fabiano again stated that the Dialogo was meant 
to play a part in the encounter with the Jews: 


Because of my obligation to teach my Jewish brothers (according to the 
flesh) the gift of God, so that they like me know (if they want) the truth 
of the Holy Faith for their salvation, and partly in order to fulfil my obli- 
gation, I wanted to present this little work in dialogue, as it were in the 
form of a dispute.55 


Although explicitly affirming his choice of the dialogue genre for the compo- 
sition of his booklet, Fabiano also claimed that his Dialogo reflected his real 
encounter with the Capuchin Paolo da Norcia, who had preached during Lent 
of 1559 in Monte San Savino, Fabiano's birthplace. We have no records of Paolo 
da Norcia's sermons, but they may well have followed the rhetoric used in ser- 
mons during Lent, in which, as Emily Michelson has eloquently expounded, 
Jews were called to convert to Christ.56 

Jews were usually not the auditors of these sermons, but Fabiano Fioghi, 
who claimed to have converted during Lent, may well have been a rare excep- 
tion who was permitted to attend or had sneaked into the church where Paolo 
delivered his sermons. It is, however, most questionable that his dialogue with 
Paolo da Norcia actually took place during Lent in 1559. Fioghi depicts Paolo da 
Norcia as a Hebrew lecturer teaching Hebrew Bible with the knowledge of Jew- 
ish Bible interpretation, and the familiarity with Jewish tradition, that befits 


53 Fioghi, Dialogo, *2. 

54  Fioghi, Dialogo, *[5]. 

55 Fioghi, Dialogo, *[5]. 

56 See Emily Michelson, “Conversionary Preaching to the Jews of Rome,” Past & Present 
235.1(2017), 93-94. See also Michelson's discussion of conversionary sermons in this 
volume. 
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an educated Jew. We are dealing here with a fictional dialogue, which Fabiano 
claimed had taken place in 1559. This becomes patently obvious when Fabiano 
lets down his guard and has Paolo say “that Jesus Christ, blessed be He, is the 
Messiah, who came already 1582 years ago.” It is highly unlikely that the 226- 
folio-long Dialogo, composed in 1582, is an accurate account of an encounter 
in 1559. 

Fabiano's objections to Paolo da Norcia's choice of Scriptural quotations as 
proof of the truth of the Christian faith do usually not reflect his own struggle 
as a catechumen, but rather disclose his role as informer of Jewish obstacles 
to conversion. Thus, with regard to the plural “Elohim,” presented by Paolo da 
Norcia as a proof for the dogma of the Trinity, Fabiano provides the counter- 
argument that "they [my emphasis] will say that Elohim with an adjective and 
verb in the singular occurs on countless occasions in the Bible. They will assert 
that it is singular, because one never finds the same proper name sometimes 
in the singular and sometimes in the plural.’58 We encounter a similar pattern 
in the discussion about Genesis 1:26-27. According to Paolo, the verse Let us 
make man in our image, according to our likeness refers to the Trinity, whereas 
So God created man in his image refers to God. Fabiano's answer again very 
clearly reveals him to be a devoted Christian, who portrays himself as one 
who can preempt the way Jews would respond to Paolo's trinitarian interpre- 
tation: "This is certainly clear. But I remember the Jews saying that when God, 
blessed be He, said "let us make," He took counsel with the angels, and others 
say that He spoke with the elements."59 

By using the genre of the dialogue, Fabiano could take on the role of the 
neophyte who provided the Christian theologian with all possible objections 
Jews could raise against Christian use of Scripture, and with the answers that 
could silence them. In this way, he designed a blueprint for the sermons in the 
Roman ghetto. Michel de Montaigne and Gregory Martin attended such ser- 
mons, of which they gave account in their travelogues.9? Martin describes the 
sermons as a two-hour event performed by a Jesuit or another talented preach- 
er and a former rabbi.9! In Fabiano's Dialogo the Jesuit and the former rabbi 
appeared to be one and the same - the Capuchin Paolo da Norcia — to whom 


57  Fioghi, Dialogo, fol. 27v. 

58 Fioghi, Dialogo, fols. 4v-5r. 

59  Fioghi, Dialogo, fol. 6v. 

60 Michel de Montaigne, Journal du voyage de Michel de Montaigne en Italie, par la Suisse 
& lAllemagne, en 1580 & 1581: Avec des notes par Meusnier de Querlon (Rome: 1774), 159; 
Martin, Roma Sancta, 77. 

61 Martin, Roma Sancta, 81. 
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he attributed not only the usual familiarity with Christian doctrine but also an 
impressive, but rather implausible knowledge of Hebrew and Jewish tradition. 

Fabiano used a variety of exegetical modes for undermining Jewish treat- 
ment of thorny questions such as the coming of the Messiah and the redemp- 
tion of the Jews and their return to the land, highly sensitive issues for inhab- 
itants of a ghetto. His metaphorical, historical and mystical interpretations 
set out to counter Jewish literal understanding of prophecies, which kept that 
hope alive. In doing so he was in the good company of Maimonides, to whom 
he referred when discussing the interpretation of the war of Gog and Magog 
in Ezekiel 38-39. In his introduction to the first part of his Moreh Nevuchim 
[The Guide of the Perplexed] Maimonides gave the following hermeneutical de- 
vice: “As I have mentioned parables, we shall make the following introductory 
remarks: Know that the key to the understanding of all that the prophets, peace 
be on them, have said, and to the knowledge of its truth, is an understanding 
of the parables, of their import, and of the meaning of the words occurring in 
them.”® In his Dialogo, Fabiano starts the discussion of Ezekiel 38-39 with an 
outline of Jewish interpretation of the passage: 


The Jews say that when the Messiah comes there will be the great war 
of Gog and Magog: and that God through the Messiah will subdue the 
people that is called Magog: and that the Messiah will kill Gog, who- they 
say- is the king of this people Magog: and that the Messiah will make the 
ten tribes to return to Jerusalem together with him and the other Jews, 
and there they will reign forever. This war, which Ezekiel in chapters 38- 
39 predicted, has not yet taken place: and we have not yet returned to 
Jerusalem, neither have the ten tribes. Therefore, the Messiah has not yet 
come.53 


In his answer, Paolo di Norcia refers to the beginning of Maimonides' Guide of 
the Perplexed: "Consider first what Rabbi Moses of Egypt says at the beginning 
of the book More. Say therefore that the Holy Scripture often speaks mystically 
in parables and metaphors. Therefore, one must not always understand the 
prophecies literally. But the prophet wants Gog and Magog to mean all the 
ungodly heretics and tyrants, who persecuted the people of God and the Holy 
Church, and not one particular king and people as the Jews dream about.”64 


62 Moses Maimonides, The Guide of the Perplexed, voli, trans. Shlomo Pines (Chicago: 
1963), 10-11. 

63 Fioghi, Dialogo, fol.121r-v. 

64  Fioghi, Dialogo, fol ziv. 
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The Jews were equally deprived of the hope that the Messiah was still to come 
in that the prophecy of the wolf dwelling with the lamb as read in Isaiah 11,6 
was to be interpreted metaphorically.© Interpretation of Scripture authorized 
by Maimonides could well have convinced some of the those who were forced 
to attend. 

A similar hope for redemption and return to the land is offered in Deuter- 
onomy 30:2-3. Moses promised the people: When you obey his voice in all that 
I command you this day, with all your heart and with all your soul; then the Lord 
your God will restore your fortunes, and have compassion upon you, and he will 
gather you again from all the peoples where the Lord your God has scattered you. 
In this case a historical interpretation of the prophecies served the Christian 
preacher to overturn Israel's hope for redemption: "These are not messianic 
prophecies, but prophecies that were fulfilled when the Jews were liberated 
from the Babylonian enslavement."66 

But the Dialogo was not an isolated contribution to the weekly sermons. 
In the years that he composed his handbook, Fabiano participated in a much 
bigger undertaking. One year before Pope Gregory x111 forced the Roman Jews 
to attend these sermons, the Master of the Sacred Palace launched a major 
project supervised by the most respected theologian of the time, Roberto 
Bellarmino, and finally approved by the Head ofthe Inquisition, Cardinal Giulio 
Antonio Santoro, with the same goal in mind: to compose a preacher's hand- 
book.87 The project consisted in the scrutiny of all major Jewish Bible com- 
mentaries and liturgical works with comments as to what extent they were to 
be rejected. It was carried out by five prominent theologians and two Jewish 
converts. One of the converts was Elia ben Menahem ha-Rofé di Nola, who, af- 
ter his baptism around 1568, adopted the name Giovanni Paolo Eustachio and 
atthe time taught Hebrew at the Sapienza. The other one was the same Marco 
Fabiano Fioghi di Monte San Savino.58 

Fioghi's active involvement in the project is only once attested in the man- 
uscripts.59 But his exegetical modes used in the Dialogue were clearly grafted 
on the assessment of Jewish exegesis in the project executed by the highest 
authorities of the Church. As in the Dialogo, the Magister's project sought to 


65 Fioghi, Dialogo, fol.137v. 

66  Fioghi, Dialogo, fol.134v. 

67 For Santoro’s role in the project see Piet van Boxel, “Cardinal Santoro and the expurga- 
tion of Hebrew literature” in The Roman Inquisition, the Index and the Jews, ed. Stephan 
Wendehorst (Leiden: 2004), 19-34. 

68 See Van Boxel, Jewish books in Christian hands, 57-68. 
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discourage the literal interpretation of biblical texts, promising redemption, 
which the Roman Jews were awaiting desperately. One such text was Ezekiel 
16:53: I will turn their captivity, both the captivity of Sodom and her daughters, 
and the captivity of Samaria and her daughters, and Iwill turn your own captivity 
in the midst ofthem. According to Kimhi, the fact that Sodom was still in ruins 
implied that the turning of captivity — that is the time of consolation and resto- 
ration for Israel from exile — was still to come. His comment has a clearly anti- 
Christian sting when he states: "And this is an answer to or refutation of those 
who say that the [the time of] consolation has already passed. But Sodom still 
remains destroyed in its destruction, as it once was, and is still not inhabited" 
A note to Kimhi's claim that redemption was still to come rejected such a liter- 
al understanding: “An error of the Jews, since they are not able to understand 
that the rehabilitation of Sodom is the conversion of the soul that was turned 
away from God. See Saint Jerome ad locum.””° 

The composers of the preacher's manual also rejected an interpretation of 
Hosea 2:22-3 by the medieval commentator Rashi, which equally would keep 
the hope for redemption alive. The text reads as follows: And in that day, says 
the Lord, I will answer the heavens, and they shall answer the earth; and the earth 
shall answer the grain, the wine, and the oil, and they shall answer Jezreel; and 
Iwill sow him for myself in the land. The immense fecundity, from which Jezreel 
would profit in the land, was according to Rashi a prophecy about redemp- 
tion: “it means that the sons of the captivity, who are dispersed and scattered, 
will be gathered and grow and make themselves innumerable proselytes.” The 
answer from the pulpit was predictable: “they wrongly understand this text 
about redemption in this world from their present captivity, which they are 
hoping for”?! 

Fioghi's historical interpretation of the prophecies in Ezekiel 39: 25-27 and 
Deuteronomy 30: 2-3 found a counterpart in the correction of Kimhi’s inter- 
pretation of Isaiah 25:10: The hand of the Lord will rest on this mountain; but 
Moab will be trampled in their land as straw is trampled down in the manure. 
According to Kimhi, Moab represents all the nations that will be trampled in 
their land. *Nowadays one cannot make out who is Moab, who is Ammon or 
Edom"? With this claim Kimhi managed to include Edom in the hodgepodge 


70 Vatican City, Biblioteca Apostolica Vaticana, Vat. lat. 14628, fol. 178v. Jerome comments 
as follows: "Sodoma revertitur in antiquum statum, quando naturae suae reddita gentilis 
prius, et impia anima intelligit Creatorem.” S. Hieronymi Presbyteri Opera. Pars I Opera 
exegetica. 4 Commentariorum in Hiezehielem libri XIV (Turnhout: 1964), 211. 

71 BAY, Vat. lat. 14628, fol. 133r. 

72 BAY, Vat. lat. 14628, fol. 298v. 
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of nations, thus alluding to the future destruction of the Church. In any ser- 
mon which explained Isaiah 25:10 according to Christian understanding, Jews 
would be deprived of the hope that the Church's supremacy would be crushed. 
What was left to them was the historical setting of Edom and Moab border- 
ing ancient Israel: "in all possible ways he most shamelessly contends that the 
Christians descend from Edom and Moab, which all histories contradict."73 

As already discussed, Daniel Bomberg's first Rabbinic Bible followed Ger- 
shom Soncino's 1516 edition of Kimhi's commentary on Isaiah by omitting in 
chapter 34 the references to Rome but retaining the name Edom. When cen- 
sorship was formally initiated under Pope Julius 111, the Church took action 
against any allusions to its future annihilation represented in the destruction 
of Edom. In the fourth Rabbinic Bible, published in 1568 by Bomberg's heir 
Giovanni di Gara, all the references to Edom in Kimhi's commentary were 
eradicated. But in this case, executed by order of the Roman Inquisition, the 
act of censorship was not meant to secure a tolerable relationship between the 
Church and the Jews, but was merely a demonstration of power of the Church 
over Hebrew printing."* In 1580, when the Master of the Sacred Palace ordered 
the Jews to expurgate Kimhi's commentary on Isaiah, he listed all the places 
where the name Edom had been omitted in the 1568 edition and ordered the 
Jews, together with neophytes, to use it as a model for the expurgation of all 
other (i.e. Bomberg) editions.?5 Different, however, was the policy of the same 
Master of the Sacred Palace with regard to the sermons in the Roman ghetto. 
Mentioning Edom would give the preacher the opportunity to discuss and un- 
dermine Jewish expectation. In the manual, Kimhi's comment on Isaiah 34,1 is 
quoted in full according to the version of the first Rabbinic Bible: 


Come near, you nations: This portion is about the future, that is about the 
destruction of Edom and after that he mentions the salvation of Israel 
until Now it came to pass in the fourteenth year (ch. 36). He calls them 
by the name of Bozra, because that is the name of the metropolis in the 
land of Edom. Thus speaks Jeremiah in the book of lamentations: [The 
punishment of] your iniquity is accomplished, daughter of Sion, and he will 
no more carry you away [into captivity]. He has visited your iniquity, daugh- 
ter of Edom, he has revealed your sins. (Lam. 4:22). It is from here that 
you know that when the land of Edom will be destroyed Israel will go 
out of this exile and will never go into exile anymore. And it says in this 


73 BAY, Vat. lat. 14628, fol. 298v. 
74 See Van Boxel, “Hebrew Books,” 96-98. 
75 See Van Boxel, “Hebrew Books,” 86-89. 
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prophecy: [listen] nations and peoples of the world and all its offshoots 
[verse 1], because also the kingdom of Ishmael will lay waste in that time 
and many people are either from the kingdom of Edom or from the king- 
dom of Ishmael.76 


The Christian commentator first launched an accusation in general terms: “they 
are lying when they say that Edom is the kingdom of the Christians." He then 
referred to the historical setting of Edom, in which the prophecy is to be un- 
derstood: "this chapter is against Edom, that is against specific tribes border- 
ing upon Judea, which suffered destruction by the king of Babylon and it is 
not a prophecy against the kingdom of Rome or of the Christians as the Jews 
think"? 

Ippolito's Index that he had made into a preacher's manual later expanded 
by his follower Fra Gabriele, Fabiano's Dialogo, and the project directed by the 
Master of the Sacred Palace all represent ecclesiastical policy that runs con- 
trary to censorship and expurgation. The manuals produced during the pon- 
tificate of Pope Gregory xIII offered an overview of Jewish tradition and faith 
without restrictions or limitations. Provided with this knowledge, preachers, 
whether cradle Christians or converts, shaped Judaism according to Christian 
beliefs, which undermined Israel's hope for redemption. As Kenneth Stow has 
argued, the Roman ghetto, erected in 1555 by Pope Paul Iv, was an effective 
location in the conversionary policy of the Church.7? Such a policy had already 
been proposed by two Camaldolese monks in 1513 at the Fifth Lateran Council 
in an address to Pope Leo x. They formulated their strategy as follows: 


Perhaps you will be able to make progress with the Jews if they are led 
to the faith by blandishment of the spirit and by all offices of humani- 
ty. However, if so led, they do not want to convert, on account of their 
stiff-necked perfidy, they should be handled with bitter and sharp meas- 
ures: not because you wish to harm them, for no one should be forced 
to the faith; but so that seeing the loving treatment of those who have 
wished to convert and the harsh treatment of those who have never had 
the repose to do so, they will be more easily be incited — as if by two 
spurs- to seize the way of truth and life. Not because it is equitable at any 


76 BAY, Vat. lat. 14628, fol. 303r. 

77 BAV, Vat. lat. 14628, fol. 303r. 

78 | Kenneth Stow, Catholic Thought and Papal Jewry Policy 1555-1593 (New York: 1977), 3-13. 
For discussion of the correct translation of the bull Cum nimis absurdum see Van Boxel, 
Jewish Books in Christians Hands, 30, n. 103. 
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time for Christians to pursue Jews with odium, but so that with a certain 
great measure of paternal piety, those whom we are not able to soften 
with blandishments we can force, in a manner of speaking with threats 
and pious lashes to return to the heart. To instruct [the Jews] assiduously 
in the word of life; so that not from the reason of philosophers, nor from 
the authority of our doctors, but from their own Scriptures the Jews be 
convinced, and so that, their perfidy expelled, they be shown the light of 
truth and the doctrine of the sacred Gospel and of the Apostles. Last of 
all will be that you order them, as dead sheep, to be completely separated 
from the flocks of Christians, so that you do not permit them to remain in 
any place of Christian sovereignty or even to journey therein.7? 


Pope Leo x did not follow the advice of the two monks. Their proposed strat- 
egy, however, appeared to have given a foretaste of the bull Cum nimis absurd- 
um which Paul 1v later imposed, forcing the Jews to endure humiliating living 
conditions in separation from Roman society that could only be relieved by 
conversion to Christianity. 

As Anna Foa has pointed out, this separation was meant to characterize 
the Jews as "the other, an otherness that was also symbolized in the way the 
weekly sermon in the synagogue was arranged.9? Jews were given seats around 
the pulpit distinctly separated from cardinals, bishops, prelates, doctors of di- 
vinity and notables and other Christians attending the sermon. Conspicuous 
among the attendees were the catechumens and the neophytes. Like Gregory 
Martin, who attended such sermons, the Jews could not have failed to notice 
them: “the Catechumeni and Neophyti, that is to say, the late converted and 
the late Baptized Jews, have theyr place among the Christians, in theyr liveries, 
they of white and these of blacke.’®! 

The separation theatrically displayed at the weekly sermon found its coun- 
terpart in baptism ceremonies such as at the christening on 4 June 1566 by 
Pope Pius v of Elia Corcos, a most prominent leader of the Roman Jewish com- 
munity, with his son and three grandchildren. 


79 Kenneth R. Stow, "The Papacy and the Jews: Catholic Reformation and Beyond,” Jewish 
History, 6, nos. 1/2 (The Frank Talmage Memorial Volume) (1992), 260-261. 

80 Anna Foa, “Il gioco del proselitismo: politica delle conversioni e controllo della vio- 
lenza nella Roma del Cinquecento, in Ebrei e cristiani nell'Italia medievale e mod- 
erna: Conversioni, scambi, contrasti. Atti del VI Congresso internazionale dell'AISG, 
S. Miniato, 4-6 novembre 1986, eds. Michele Luzzati, Michele Olivari, and Alessandra 
Veronese (Rome: 1988), 156-160. 

81 Martin, Roma Sancta, 77-78. 
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According to the papal ceremoniarius, the ceremony was proudly and pub- 
licly performed. In his diary he described how they were led into the basilica 
preceded by four mace-bearers, two neophytes and three parafrenarii of his 
Holiness carrying the three boys dressed in white garments and with torches 
in their hands followed by Elia and his son Moses dressed in the same way, 
bearing torches.82 Accompanied by cardinals, the pope entered the basilica 
and ascended a podium erected for the occasion. Meanwhile the ceremoniar- 
ius had the “innumerable number of Jews” positioned under the organ, while 
the cardinals arranged themselves around the podium.83 At his baptism Elia 
was given the pope's baptismal name Michele Ghislieri. The son and grandsons 
were assigned cardinals as their godfathers and were also given the pope's fam- 
ily name - in other words, they were all unreservedly welcomed into the fold.84 
Moses, now called Pio Ghislieri, was made the pope's emissary and given the 
task to distribute papal donations to neophytes apparently in need of financial 
support. In a deed drawn up by a notary it is confirmed that Pio paid papal gifts 
to specifically named neophytes, including future brides who received 50 scu- 
di as dowry in conformity to Jewish regulations.8° For the Jews in the Roman 
ghetto who were already challenged by Christian interpretations of Scripture 
and deprived of their hope for redemption, the rosy future that conversion 
seemed to offer constituted a temptation which some of them could not re- 
sist. According to the Annals of Cardinal Caesare Baronio, Elia's wife followed 
her husband's example and was baptized with 30 other Jews.86 In the hands 
of Christian preachers, the Hebrew book, which had been an effective tool to 


82 See Hermann Vogelstein and Paul Rieger, Geschichte der Juden in Rom, 2 vols. (Berlin:1895- 
1896), 2, 165. Rieger claims against Bartolocci that Elia was baptized with his son Moses 
and three grandchildren, a position that accords with the ceremoniarius’ description of 
the procession in which three parafrenarii carried the three boys. 

83 “Fuerunt dicta die in Basilica Sancti Petri infiniti Judei quibus dedi locum subtus orga- 
num. Cardinales steterunt ante sugestum in bancis positis in forma rotunda." Vogelstein 
and Rieger, Geschichte der Juden, 2, 425. 

84 For a full discussion of the identification of Elia with the famous Corcos family see 
Piet van Boxel, "Het ghetto van Rome en de doop van Elia Corcos,” Ter Herkenning, 20.4 
(1992), 218-223. The event was apparently of such importance that the ceremony--very 
unusually--was recorded in the baptismal register of St Peter's Basilica; see Van Boxel, 
“Het ghetto van Rome,’ 225, n. 30. 

85 See Archivio Storico del Vicariato di Roma, busta 1, 1216. On dowry as a means for con- 
version see Piet van Boxel, “Dowry and the Conversion of the Jews in Sixteenth-Century 
Rome: Competition Between the Church and the Jewish Community,’ in Marriage in Italy 
1300-1650, eds. Trevor Dean and K,J.P. Lowe (Cambridge: 1998), 116-127. 

86 See Vogelstein and Rieger, Geschichte der Juden, 2,166. 
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secure Jews an endurable social environment within the Christian society, had 
become a device for converting the inhabitants of the ghetto. 


6 Further Research 


This account of the early reception history of the Ferrara manuscript has 
demonstrated the various ways in which the Church dealt with the Jews in 
the Pontifical States. Originally composed as an aggressive tool in defending 
its beliefs and politics the Index expurgatorius under discussion became trans- 
formed into a conversionary device. Careful analysis of the various ways in 
which similar censorial indices were used, including those composed for the 
scrutiny of non-Hebrew books, will shed further light on the role censorship 
and expurgation played in the complex relationship between the Church and 
its opponents. 


CHAPTER 12 


Resist, Refute, Redirect 


Roman Jews Attend Conversionary Sermons 


Emily Michelson 


This is a story of circuitous Jewish influence on Catholic policy and rhetoric 
told through one of the most potent religious spectacles of early modern Ca- 
tholicism: forced conversionary preaching. It focuses on the long 17th century, 
from the 1580s, when weekly mandatory sermons to Jews began, to the tenure 
of the preacher Lorenzo Virgulti in the early 18th century. Throughout this pe- 
riod, Rome's Jews developed a wide range of techniques for resisting or chal- 
lenging aspects of these sermons. The results of their efforts demonstrate how 
Jewish resistance could have both direct and indirect influence on the conver- 
sionary campaigns of early modern Rome, and on long-term Catholic attitudes 
more broadly. 

Conversionary preaching in Italy was instituted as a regular weekly occur- 
rence through two papal bulls of Gregory x111, in 1577 and 1581. Although the 
bulls were intended to take effect throughout Italy, they were most success- 
ful, and most resonant with symbolism, in Rome. Rome was not only the sa- 
cred center of a growing Catholic world, but also home to the oldest contin- 
uous Jewish settlement in Europe. In Rome, weekly conversionary preaching 
pitched two populations against each other, both of equal antiquity and great 
symbolic importance.! 

Conversionary sermons took place weekly on Saturday afternoons, before 
throngs of spectators. They were almost always housed in the Oratory of Santis- 
sima Trinità dei Pellegrini, belonging to a prominent confraternity, and located 
about ten minutes' walk from the gates of the Roman ghetto. The confraternity 
buildings were designed for large groups of visitors, especially pilgrims. Even 
its Oratory, usually reserved for confrères, could host a crowd. It measured 49 


1 Foranintroduction to conversionary sermons, see Emily Michelson, "Conversionary Preach- 
ing and the Jews in Early Modern Rome,’ Past & Present 235 (2017), 68-104; as well as Piet van 
Boxel, Jewish Books in Christian Hands: Theology, Exegesis and Conversion under Gregory XIII 
(1572-1585) (Vatican City: 2016) and Van Boxel’s contribution to this volume. Portions of back- 
ground material in the present article may overlap with previously published work. Material 
on Jewish resistance is published here for the first time. 
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palmi romani by 95, or approximately 11 meters wide and 21 meters long.? At 
conversionary preaching, the Oratory became a public space: local Romans 
and curious tourists routinely considered sermons to Jews a spectacle worth 
seeing. Their gaze lent a sort of fishbowl atmosphere to the proceedings. When 
we discuss Jewish responses, we must therefore remember that these were not 
interpersonal or private feuds. Sermons were public events. Stakes were high. 
Conversionary sermons were engineered to be discomfiting and degrading 
to Jews. The office of the Cardinal Vicar, which oversaw the sermons, required 
the weekly attendance of 250 and later 300 Jews, two-thirds of them male and 
one-third female, and set up a rota system among the synagogues of Rome. 
Names were taken at the door and fines imposed on those who played truant 
or sent a substitute. The Vicariate appointed a deputy who patrolled the Jews, 
baton in hand, on the lookout for signs of inattention, misbehavior, or feigned 
sleepiness. To reach the Oratory, the Jewish delegation marched in a ritual pro- 
cession down a road lined with jeering Christians. Jews were also required to 
pay expenses for the deputy and his assistant, and for the benches they sat on.? 
These measures developed as conversionary preaching became a fixture in 
the devotional landscape of early modern Rome. Gregory x111 first mandated 
forced sermons in 1577, capitalizing on a growing trend for converting Jews. 
The bull Vices Eius Nos specified that sermons should be held weekly on Sat- 
urday afternoons; Jews were already off work for the Sabbath. Sermons should 
take place in a space that was Christian, but not consecrated; the Oratory of 
SS. Trinità dei Pellegrini proved ideal. A second bull in 1582, Sancta Mater Ec- 
clesia, confirmed the sermons as a fully established phenomenon, and speci- 
fied in detail how they were to proceed. A specially-trained preacher should 
draw his sermons from the Hebrew Bible, specifically from the same passages 
that would have been read that morning in synagogue. He should refute the 


2 Carla Benocci, "Il Complesso assistenziale della SS. Trinità dei Pellegrini: Ricerche sullo svi- 
luppo architettonico in relazione ad alcuni anni santi,” in Roma Sancta: La città delle basili- 
che, eds. Marcello Fagiolo and Maria Luisa Madonna (Milan: 1985), 101-8; Grant O'Brien, "The 
Use of Simple Geometry and the Local Unit of Measurement in the Design of Italian Stringed 
Keyboard Instruments: An Aid to Attribution and to Organological Analysis,” The Galpin So- 
ciety Journal 52 (1999): 161. 

3 Michelson, “Conversionary Preaching and the Jews in Early Modern Rome”; Attilio Milano, I 
Ghetto di Roma: Illustrazioni Storiche (Rome: 1988), 269-81; Renata Martano, “La missione in- 
utile: La predicazione obbligatoria agli ebrei nella seconda metà del cinquecento,” in Itinerari 
ebraico-cristiani: società, cultura, mito, ed. Anna Morisi Guerra (Fasano: 1987), 93-110; Marina 
Caffiero, “Domenicani, Ebrei, Inquisizione: Tra predicazione forzata e censura libraria,” in 
Praedicatores, inquisitores, III: I domenicani e l'inquisizione romana. Atti del III seminario in- 
ternazionale su i domenicani e l'inquisizione. 15-18 febbraio 2006, Roma (Rome: 2008), 205-34. 
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opinions of the rabbis on those passages and replace them with Christian in- 
terpretations related to fundamental Christian doctrines. Under Sixtus v, ser- 
mons were briefly reduced to three times a year. “In the rest of the time,” spec- 
ified his brief Christiana Pietas of 22 October 1586, “they are not constrained, 
but can attend as they please even if not invited"^ But when Clement vis 
bull Caeca et Obdurata Hebraeorum perfidia of 1593 restored the stringencies 
of earlier popes, it re-established weekly forced preaching. 

By the end of the 16th century, conversionary preaching had proven its 
usefulness, and remained a regular, uninterrupted feature of early modern 
Roman religious life under all popes. From the first, the conversionary pulpit 
appealed to many ambitious clerics; Observant Franciscans, Jesuits, members 
of the Society of the Oratory, and other religious orders all preached to Jews. 
By the early 17th century, the official position of Predicatore degli Ebrei rested 
with the Dominicans. A Jewish convert to Christianity was also meant to speak 
alongside or after the Catholic preacher. Andrea De Monte had served first in 
this capacity with Evangelista Marcellino; the later presence of convert preach- 
ers becomes harder to document. But as this essay will demonstrate, Rome's 
Jewish population would continue to resent and resist conversionary sermons, 
recognizing them as the tip of a wholly unwelcome iceberg. 

Conversionary preaching, celebrated among Catholics, formed part of a 
much wider conversionary campaign against the Jews, which had gradually 
intensified over the preceding decades, as Counter-Reformation sentiment 
heated up. Papal legislation of the 16th century created a drastic fissure in the 
longer history of the Jewish population in Rome. Jews had a longer continu- 
ous presence in Rome than Christianity itself, and under the popes became 
a protected minority, with strong social and economic ties to the rest of the 
city. But by the late 16th century, as religious denominations across Europe in- 
creasingly competed for souls, baptized Jews became a powerful endorsement 
for any confession. Catholics, in particular, saw Jewish conversion as a special 
affirmation that could mitigate their many recent trials. In Rome it became 
especially urgent. Where Roman Jews had once been protected by their eco- 
nomic usefulness and undeniable romanità, now they seemed like a failure, a 


4 Gaetano Moroni, Dizionario di erudizione storico-ecclesiastica da S. Pietro sino ai nostri giorni, 
vol. 21 (Venice: 1843), 26; Arturo da Carmignano di Brenta, San Lorenzo da Brindisi, Dottore 
della Chiesa Universale (1559-1619), vol. 1 (Venice: 1960), 107-108. See also Archivio Segreto 
Vaticano (ASv), Misc. Arm VII 58, fols. 3271-3471. 

5 Emily Michelson, “Evangelista Marcellino: One Preacher, Two Audiences,’ Archivio Italiano 
per la Storia della Pietà 25 (2012), 185—202. 
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threatening tear in the fabric of Catholicism and an affront to its proud revi- 
talization.® The mid-16th century thus saw the first concerted, practical effort 
to convert Roman Jews en masse. Supporting or tolerating Judaism no longer 
sufficed; Jews had to be ‘redeemed, contained and, if possible, converted — to 
stability, acceptability, Christianity. 

Conversionary measures included the foundation of the House of Cate- 
chumens in 1542, edicts to burn the Talmud in 1553, the establishment of the 
ghetto in 1555, financial incentives to convert, the expulsion of Jews from the 
Papal States (except for Rome and Ancona), distinguishing signs, the establish- 
ment of the College of Neophytes in 1577, and ever-stricter legislation against 
socialization between Jews and Christians. This legislation reflected twin ef- 
forts to convert Rome into a city of piety and simultaneously to deal with its 
burgeoning population of Jews, which had skyrocketed after their expulsion 
from Iberian lands. By the time of the first papal bull mandating conversionary 
sermons, only the oldest of Rome's Jews had not spent their entire adult lives 
as ghetto residents. 

Early modern conversionary sermons were, with few exceptions, repetitive 
and imitative performances. They arose out of a long history of Christian- 
Jewish polemic, whose roots are as old as Christianity itself. Preachers and 
disputers concentrated on a small canon of set topics — Christ as Messiah and 
Redeemer, the Trinity, the virginity of Mary, the necessary misery of Jews — and 
on pre-selected biblical passages that supported them.” Early modern papal 
bulls added further constraints: Sancta Mater Ecclesia laid out a longer list of 
specified topics. Sermons to Jews should emphasize the advent and incarna- 
tion of Christ, his birth, life, miracles, passion, death, burial, descent into hell, 
resurrection, ascension, and the later confirmation of his gospel through the 
miracles and the preaching of saints and apostles. They should point out the 
desolation and dispersion of the Jews, the frustration of their vain hopes, and 
the duplicity of their rabbis in promoting false interpretations of scripture. 


6 Stow, “The Papacy and the Jews,” 257-258; Lance Gabriel Lazar, Working in the Vineyard of the 
Lord: Jesuit Confraternities in Early Modern Italy (Toronto: 2005), 33. 

7 On this well-documented field see above all Fausto Parente, “Il confronto ideologico tra 
l'ebraismo e la Chiesa in Italia,” in Italia Judaica. Atti del I Convengo internazionale, Bari, 18-22 
maggio, 1981 (Rome: 1983), 303-81; and "La Chiesa e il 'Talmud": L'atteggiamento della Chiesa 
e del mondo cristiano nei confronti del 'Talmud' e degli altri scritti rabbinici, con partico- 
lare riguardo all'Italia tra XV e XVI secolo,’ in Gli ebrei in Italia, ed. Corrado Vivanti, vol. 1 
(Turin: 1996), 521-643; Emily Michelson, *How to Write a Conversionary Sermon: Rhetorical 
Influences and Religious Identity,” in Religious Orders and Religious Identity Formation in Late 
Medieval and Early Modern Europe, ca. 1420-1620, ed. Bert Roest and Johanneke Uphoff (Lei- 
den: 2016), 235-51. 
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As a rule, conversionary sermons avoided any reference to the topics most rel- 
evant and familiar to their Jewish audiences: their lives and social conditions, 
the range of conversionary measures available to them, the tangible benefits 
of conversion in this world or the next. In short, preachers should preach not 
to the Roman Jews who were their neighbors, but to the "imaginary Jews" who 
were the Church's eternal antagonist.? 

Most of our information about conversionary preaching as an event comes 
from Catholic sources. These include sermons themselves, in print and in man- 
uscript, and the many devotional guides to Rome produced in the period, often 
with comments on Jewish matters. The largest collection of such material is 
housed at the Vatican library. Administrative documents relating to sermons 
remain at the archive of the Cardinal Vicariate, whose office had jurisdiction 
overJewish matters in Rome, and to some extent in the Vatican Secret Archives 
(ASV, now the Archivio Apostolico Vaticano, or AAV). We also have examples of 
written Jewish responses to sermons, preserved at the ASVR or at the Archive 
for the History of the Jewish Community in Rome (ASCER), and occasionally 
published. Other supplementary sources come from the records of the Holy 
Office (ACDF) and other archives in Rome. 

From these sources, we can identify four forms of Jewish resistance to forced 
conversionary sermons: passive resistance; attempts to change the experience 
of attending sermons; formal refutations of objectionable content; and finally, 
new evidence that sermons were routinely, even ritualistically refuted when 
they were delivered. In every category, we can document small or incremental 
victories; an aggregation of resentment which ultimately exerted a long-term 
influence on the nature of conversionary preaching. 


1 Passive Resistance during Sermons 


Modern histories of Roman Jews assume extensive evidence of passive resist- 
ance.? Attilio Milano and others describe obstructionism, constant yelling, up- 
roar, anda regular check in the ears for wax plugs.!° A life of Lorenzo di Brindisi, 


8 For extended analyses of particular sermons and the absence of references to contem- 
porary Judaism, see Michelson, “Evangelista Marcellino: One Preacher, Two Audiences"; 
Michelson, “Conversionary Preaching and the Jews in Early Modern Rome"; for “imagi- 
nary" Judaism see David Nirenberg, Anti-Judaism: The Western Tradition (New York: 2013). 

9 Adriano Prosperi, “Linquisizione Romana e gli ebrei," in L'Inquisizione e gli ebrei in Italia, 
vol. 2, ed. Michele Luzzati (Bari: 1994), 105-6. 

10 Attilio Milano, Il ghetto di Roma, 278-79; Hermann Vogelstein, Geschichte der Juden 
in Rom (Berlin: 1895), 172-76. Wax in the ears is a common trope for Europe; see also 
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whose vitae commonly assert that he preached to Jews in Rome, portrays a 
scene of subterfuge: rabbis of the community, under the guise of keeping order 
during the sermon, making secret hand gestures to the congregation point- 
ing out where the preacher was off-base." This kind of resistance probably 
reflects the most common Jewish practice, reflecting predictable resentment 
against an unwelcome but mandatory sermon — what the political scientist 
James C. Scott has called “everyday resistance" or “weapons of the weak": “the 
ordinary weapons of relatively powerless groups: foot dragging, dissimulation, 
desertion, false compliance, pilfering, feigned ignorance." This is resistance 
that avoids direct confrontation; it is also the hardest to verify. 

Yet we can infer that everyday resistance abounded. Contemporary sourc- 
es extensively assume, describe, and allow for acts of Jewish opposition. The 
mass of legislation devoted to keeping order at sermons suggests that Catholic 
administrators expected a certain level of defiance. A typical edict ordered in 
1607 "that during the sermon both men and women must stay vigilant, qui- 
et, and not make a racket or immodest gestures of any kind, but should stay 
attentive, under penalty of one scudo per person"? The disorderly scenes of 
everyday resistance portrayed in modern histories match detailed descriptions 
in guides and descriptions of Rome from the 16th and 17th centuries. Federico 
Franzini's description of Rome's pious offerings pulls no punches: 


But because the Jews wouldn't go to hear [the preacher Andrea De Mon- 
te], and fled him as much as they could, the Jews were forced, a third of 
them [at a time], to go on Saturdays with women and children from age 
12 to hear the word of God ... every Saturday after lunch. And so that 
they do not sleep, and remain humble, there is a policeman with a baton 
[truncheon] in hand who, at the preacher's signal, touches whoever is 
sleeping. Since upon entering the church they must give their names to 
someone by the door who writes it down, when the preaching is over, 


Maria Diemling, “Navigating Christian Space: Jews and Christian Images in Early Modern 
German Lands,” Jewish Culture and History 12 (2012), 397-410. 

11 da Carmignano di Brenta, San Lorenzo da Brindisi, Dottore della Chiesa Universale (1559— 
1619), 1:296—97. 

12 James C. Scott, Weapons of the Weak: Everyday Forms of Peasant Resistance (New Haven: 
1985), xvi. See also, more generally, Michel de Certeau, The Practice of Everyday Life 
(Berkeley: 1984). 

13 “Che mentri si predica cosi d'huomo come le donne debbano stare vigilanti, quieti, e non 
fare strepito ne segni immodesti in modo alcuno, ma stiano attenti sotto pena di uno 
scudo per ciascheduno"" Asv misc. arm. VII fol. 3471. 
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the policeman goes to note down the unruly, and fines them one testone, 
which is given to the poor Catechumens.!4 


Not only does such a passage confirm the attempt to keep the Jewish audience un- 
der very tight controls, it also suggests that unruliness at sermons was the norm. 
The English diarist John Evelyn, visiting the city in the 1640s, paints a similar 
picture: 


A sermon was preach'd to the Jewes at Ponte Sisto, who are constrain'd to 
sit, till the houre is don; but it is with so much malice in their countenanc- 
es, spitting, humming, coughing & motion, that it is almost impossible they 
should heare a word, nor are there any converted except it be very rarely. 


Carlo Bartolomeo Piazza's colossal survey of Roman charity devotes a chapter 
to the history of conversionary preaching in Rome and uses a similar scene as 
the culmination to his story. He writes admiringly that Gregory x111 set up grave 
punishments for any Jew who might switch places, change names, or send a 
substitute, with no exceptions for rabbis and other officials. He describes the 
punishments, from the loss of their business permit to corporal punishment 
and fines. He includes the now-familiar deputy, ^who walks around during 
the time of the sermon, so that [the Jews] will stay awake to hear the word of 
God.” And he adds reference to the ever-present second audience: “The same 
Pontifex, for many wise reasons and motives, has permitted Christians at that 
same preaching, which the Rabbis and heads of the Ghetto have tried many 
times with artifices, claims, and industriousness to prevent." 


14 “Ma perché ad udirlo non andavano gli Hebrei, e gli huomini quanto potevano lo sfug- 
givano, operò con Papa Gregorio XIII che sotto d'alcune pene ad arbitrio de gli Ordinarij 
fossero i Giudei sforzati, per un terzo di loro d'andare il Sabbato con le donne e putti di 
12 anni ad udire la parola di Dio. E si restó che ne venissero de gli huomini cento, e delle 
donne cinquanta, ogni Sabbato doppo pranzo, & acció non dormino e stiano modesti vi 
sta un sbirro con una bacchetta in mano, che all'avviso del Predcatore, tocca chi dorme; e 
perché all'entrare in questa chiesa vanno a dar'i nom loro ad uno, che presto della porta 
gli scrive, finita la predica, valo sbirro a notare i contumaci, e si condannano in un testone 
per uno, che si applica a poveri Catecumeni.” Federico Franzini, Roma Antica e Moderna 
(Rome: 1660), 240. 

15 John Evelyn, Diary: Now First Printed in Full from the Manuscripts Belonging to Mr. John 
Evelyn, and as Edited by E. S. de Beer. (Oxford: 1955), 291. 7 June 1645. 

16 “Passeggia poi in tempo della Predica un Ministro a ciò deputato, acciò stiano risveg- 
liati per udire la parola di Dio. Permise il medesimo Pontefice con molte savie ragioni, e 
motivi, alla medesima Predica ancora i Cristiani, ció che hanno tentato con molti artificij, 
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After more than a century of attending forced sermons, Roman Jews were 
still not resigned to them. Piazza leaves us with a strong picture of conversion- 
ary sermons as a contentious environment, where Jews were heavily policed 
and fined, and where feigning sleep was the safest and least offensive way to 
resist conversionary rhetoric, or at least to avoid seeming to approve of it. And 
while our view of likely Jewish behavior at sermons is indirect, treatises such 
as these show how thoroughly non-Jewish spectators expected Jews to resist 
sermons as much as they could. Passages such as John Evelyn's suggest an eye- 
witness description tinged both by stereotypes of Jewish stubbornness and by 
a recognition that Jews would necessarily find sermons abhorrent. 


2 Modifying the Sermon Environment 


Rome's Jews became experts in communal advocacy and self-defense, espe- 
cially regarding conversion. It took collective efforts to bring stolen children 
or coerced catechumens home from the House of Catechumens, using pro- 
cedures honed over centuries.!” They also actively resisted elements of con- 
versionary preaching, and by their efforts succeeded in changing aspects of 
the sermon environment. In later years, they advocated to move the minimum 
age of attendance from 12 to 18, and to keep unmarried women from the ser- 
mon.!8 And in its earliest years, they succeeded in removing from the pulpit 
the deeply unpopular convert-preacher Andrea De Monte. Having begun to 
deliver conversionary sermons in 1576, De Monte was given an official position 
by Gregory X111, and continued to preach regularly through 1581. By many ac- 
counts — though we have no hard evidence - Jewish animosity led De Monte 
to seek papal support, and this, in turn, led to the first papal bull requiring 
conversionary preaching, in 1577.? Many of his sermons survive in manuscript 


pretesti, & industrie i Rabbini, e Capi del Ghetto più volte d'impedire." Carlo Bartolomeo 
Piazza, Eusevologio Romano, overo Delle Opere Pie di Roma (Rome: 1698), Part 11, 153. 

17 For examples over centuries of coercion and the forced baptism and kidnapping of Jewish 
children, see Attilio Milano, “L'impari lotta della Comunità di Roma contro la Casa dei 
catecumeni,” La Rassegna Mensile di Israel 16, (1950), 355-68; Peter A. Mazur, Conversion 
to Catholicism in Early Modern Italy (New York: 2016); David Kertzer, The Kidnapping 
of Edgardo Mortara (New York: 1997); Kenneth R. Stow, Anna and Tranquillo: Catholic 
Anxiety and Jewish Protest in the Age of Revolutions (New Haven: 2016); Marina Caffiero, 
Battesimi forzati: Storie di ebrei, cristiani e convertiti nella Roma dei papi (Rome: 2004). 

18 Milano, Il Ghetto di Roma, 272-73. 

19 Milano, Il Ghetto di Roma, 271, writes of De Monte, “fu colui che indusse Gregorio XIII 
a emettere le ue bolle”; Fausto Parente, “Notes biographiques sur André de Monte,” in 
Les Juifs et l'Église Romaine à l'époque Moderne (Xve-XVIIIe Siècle) 29 (Paris: 2007), 189 
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and note the date and location of the sermon, and at times, the names of the 
illustrious churchmen who came to hear him preach.?° 

But De Monte's vehemence and insulting rhetoric as a preacher earned him 
hatred and scorn from his primary audience. Jews despised De Monte's ser- 
mons so strongly that even one of his Christian friends told him as much: "The 
Jews have a terrible anger against you, and however much it is said that you are 
their servant to preach to them and teach them the holy word of God without 
any payment from them ... they don't appreciate it and they would sooner hear 
sermons and doctrine from any other Christian than from you”?! Franzini's 
account recalled this animosity a century later, as noted above. As a result, De 
Monte was constrained first to preach with an associate, Evangelista Marcel- 
lino, and soon after, to give up the pulpit in 1582.?? He remained an active and 
fervent proselytizer at the College of Neophytes, and a censor and confiscator 
of books, but he ceased preaching.?3 

Jews also fought together against the constant presence of Christians at ser- 
mons. In this case the documentation is plentiful. As Piazza's Eusevologio Ro- 
mano noted, Jewish officials resented the fact that conversionary sermons took 
place in public and sought to make sermons closed to outsiders. They never 
succeeded in changing the legislation — sermons remained a public spectacle 
for as long as they lasted — but such efforts nonetheless made a difference, with 
ramifications perhaps more profound and widespread than a change in laws 
might have accomplished. Jewish objections to Christian spectators caused 
preachers, and eventually the wider world of Christians interested in Judaism, 
to confront, examine, and discuss how a conversionary campaign towards Jews 
should work. 


is more hesitant: "De Monte a été vraisemblablement l'inspirateur de cette mesure"; 
Barbara Leber, “Jewish Convert in Counter-Reformation Rome: Giovanni Paolo Eustachio” 
(PhD dissertation, University of Maryland: 2001), 14-15 points out that his fame does not 
constitute hard evidence of influence over the pope. 

20 Expertly analyzed in Piet van Boxel, Jewish Books in Christian Hands, 20—26. 

21 “Li Giudei vi hanno maliss.o animo addosso, et quantunche dicano che voi siate loro servo 
a predicarli et insegnare la leggge santa di Dio senza salario alcuno da loro ... non gli é 
grato et vogliono più presto odire gli discorsi et dottrina di qual si voglia altro Christiano, 
che da voi." BAV Vat. lat. 6792. Parente, “Il confronto ideologico,” 378-79; Charles DeJob, 
“Documents sur les Juifs des États pontificaux” Revue des Études Juives 9 (1884), 77-91 
provides a translation in French. The letter is undated and unsigned. 

22 On Marcellino as De Monte's associate, see Michelson, "Evangelista Marcellino: One 
Preacher, Two Audiences." 

23 . Fornoteson Andrea De Monte taking bribes regarding the confiscation of books, see Karl 
Hoffmann, Karl. Ursprung und Anfangstátigkeit des ersten päpstlichen Missionsinstituts; 
(Munster, 1923), 260 in the Italian typescript translation housed at the asvr. 
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The trail starts with one conversionary sermon that survives in manuscript 
in the Vatican Library. The preacher Gregorio Boncompagni Corcos degli 
Scarinci is the least-known but longest-serving conversionary preacher in early 
modern history. He held his job for 39 years, from 1649-88, the most stable pe- 
riod in the 300-year history of conversionary preaching to Jews in Rome. Bon- 
compagni was ideally situated to bring glory to his profession, with roots that 
were simultaneously notable for their Judaism and impeccably Catholic. He 
was the grandson of Ugo Boncompagni (né Salomone Corcos), the most em- 
inent Jewish convert of early modern Italy; as Catholics, the ennobled family 
had direct access to social and ecclesiastical power. Boncompagni collaborated 
closely with two of Rome’s great Italian Hebraicists, Giovanni Pastrizio and Gi- 
ulio Bartolocci, who praised him and sought his advice.?* Although his ances- 
try surely helped to determine his career, Boncompagni was raised in a wholly 
Catholic environment; he acquired his knowledge of Judaism only through his 
studies. Within the Dominican order, Boncompagni held a prominent position 
at the College of Penitentiaries at the basilica of Santa Maria Maggiore, where 
he also restored and augmented the library, to great acclaim.25 At his library, 
Boncompagni edited and conserved a rare copy of one of the primary texts of 
Jewish conversion in Rome: Andrea De Monte's Letter of Peace. (De Monte had 
been married to Boncompagni's great-great-aunt.26) Through his education, 
professional activities, and scholarly network, he represented the mainstream 
orthodox line in his conversionary rhetoric and doctrinal preaching. He also 
left behind his entire body of sermons in manuscript, now preserved in large 
volumes in the Vatican library. 


24 Tomislav Mrkonjić, Il Teologo Ivan Pastrié (Giovanni Pastrizio) (1636-1708): Vita-Opere- 
Concezione della Teologia-Cristologia (Rome: 1989). For introductions to these scholars 
see Parente, “Il confronto ideologico.” 

25 For brief treatments of Boncompagni, see Alberto Zucchi, “Predicatori Domenicani 
degli ebrei nel sec. XVII” Rome Domenicana: Note Storiche, 1943, 18-27; Marina Caffiero, 
Legami Pericolosi: Ebrei e cristiani tra eresia, libri proibiti e stregoneria (Turin: 2012), 282— 
83; Martine Boiteux, “Preaching to the Jews in Early Modern Rome: Words and Images,” 
in The Jewish-Christian Encounter in Medieval Preaching, eds. Jonathan Adams and Jussi 
Hanska (New York: 2015), 296-322. 

26 Pio Tommaso Masetti, Monumenta et Antiquitates veteris disciplinae ordinis praedica- 
torum ab anno 1216 ad 1348 praesertim in Romana provincia Praefectorumque qui ean- 
dem rexerunt Biographica Chronotaxis, vol. 2 (Rome: 1864), 152—53; Zucchi, “Predicatori 
Domenicani degli ebrei nel sec. XVII” 120-21; Guendalina Serafinelli, “Guido Reni, 
Clemente Boncompagni Corcos e lo stendardo doppio di San Francesco: Rinvenimenti 
d’archivio,” Rivista d'Arte, 5 (2011), 175-203; See also Boiteux, "Preaching to the Jews in 
Early Modern Rome: Words and Images” and Caffiero, Legami Pericolosi, 282-83. 
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Investigating his life's work, we see that despite Boncompagni's orthodoxy and 
apparent conventionality, he departed from the strict rhetorical traditions of con- 
versionary preaching. He preached openly on the immediate issue of Christians 
who attended and watched conversionary sermons. He devoted his sermon of 15 
July 1673 to this question: “We ask if it is permitted to preach to the Jews, dispute 
with a Jew, and preach publicly to the Jews in the presence of Christians. And we 
resolve the doubts of the Jews?" The sermon reflects Boncompagni's long expe- 
rience in the conversionary pulpit, and his knowledge of his Jewish audience.?8 
It offers an extended defense of Christian viewers. By examining it closely, we 
can begin to see the nature and range of Jewish objections which appear to have 
prompted it. 

The first part of the sermon argues that a conversionary sermon was pref- 
erable to disputations — the time-honored medieval form of oral polemic. 
Speaking to an imaginary Jewish interlocutor, Boncompagni argues against 
the disputation format: "You would like a Jew and a Christian to preach 
in turn; the Jew against the Christian religion and the Christian against 
the Mosaic rite. In that way, they would be equal.” His sermon rejects this 
possibility entirely. A two-speaker disputation, he explains, is only praise- 
worthy as a moot exercise, and only possible where all the parties are very 
learned. A true, open debate between Christians and Jews is unacceptable. 
“I respond that this cannot be permitted ... You cannot treat as equal truth 
and lies ... a prince must, in his kingdom and dominion, have the truth 
be preached, and ... must try to have the truth preached, and prevent the 
preaching of others, because it is false.’29 The sermon calls the “Mosaic 
cult” deadly for those who continue to profess it, and seeks to silence its 
representatives. 

Boncompagni's lengthy argument against disputations suggests that he is re- 
sponding to actual Jewish protests, of the kind indicated in Piazza's description. 
His stance in fact confirms the views of those modern scholars who argue that 
thetheatre of disputation assumes fundamental similarities and a kind of parity 


27 “Si cerca se sia lecito pal predicare all'ebrei, disputare con l'ebreo, e predicare publica- 
mente all'ebrei in presenza de Cristiani e si sciolgono le dubbi dell’ebrei.” BAv, Borgiani 
latini 129, fol. 75r. 

28 Ibid, fols. 75r-77r. 

29 “Rispondo che cio non si deve permettere...perche non si deve mandar del pari la verità 
con la bugia...il principe deve nel suo regno, e dominio far predicare la verità, e perche 
q.te, e una, certificato, che si ha il prencipe, che quella, che egli segui e la vera, e la con- 
traria fatta deve provare di far predicare la verita et impedire quella degl'altri perche è 
falsa." Ibid., fols. 75r-v. 
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between Christians and Jews.?? But Boncompagni's argumentative technique 
has other contemporary resonances. His sermon argues against giving a hearing 
to a position he considered not only repellent, but harmful. This sermon encap- 
sulates the rancor and intolerance of so many post-Reformation religious insti- 
tutions in Europe. But its author's 17th-century position remains entirely cur- 
rent today; we call it no-platforming, and as a technique it is still much debated. 

To Boncompagni, 17th-century Rome seemed an especially difficult place 
to hold a disputation between Christians and Jews. In theory, he explained, 
disputations were dangerous because they could encourage interaction and 
discussions of religion between Jews and Christians. But Rome was differ- 
ent: Christians and Jews had long socialized. Perhaps disputations should 
therefore be allowed in Rome: "Why can we not have these disputes in Rome, 
where Jews already interact with Christians, and where learned Christians 
aren't lacking, and where there already many frequent discussions of religion 
between Christians and Jews?"?! Constant, ongoing interaction between Jews 
and Christians in Rome was undeniable, as Boncompagni noted. This question 
merited a specific response and required Boncompagni to find another way to 
reject disputations. He alights on Jewish rowdiness as a new answer: 


Experience teaches that these disputes would be fruitless and would not 
have good consequences ... which is why they happen rarely. Jews ... dis- 
dain tradition and Church authority, and are so stubborn in their errors 
that they don't await the answers to the arguments so as to admit the 
truth; while one person says something they think of what they will say 
to oppose it, and while one mystery is examined, they pass on to another, 
and at the same time they propose difficulties and never stay on point. 
Jews, when they dispute, throw out great screeches, because whoever 
screeches the most appears to simple people to have won. They don't 
debate in order to find the truth, but to confound it ...32 


30 See for example Jonathan M. Elukin, Living Together, Living Apart: Rethinking Jewish- 
Christian Relations in the Middle Ages (Princeton: 2007); Alex J. Novikoff, The Medieval 
Culture of Disputation: Pedagogy, Practice, and Performance (Philadelphia: 2013). 

31 "Dunque perche in Roma non si fanno queste dispute con Rabbini publicamente... che 
qui in Roma gl'ebrei pratticano con i Xni, in Roma non mancano de Xni dotti, In Roma 
con freqenti sono tra Xni e gl'ebrei discorsi di fede?" BAv, Borgiani latini 129, fol. 76r. 

32 "L'esperienza vi da ad intendere che q.te dispute sono infrutuose, e per lo piu da qte dis- 
pute non si [...] buoni effetti perche percio si fanno raramente ... Gl'ebrei disprezzano le 
traditioni, ... q.te autorità de ss e sono talmente ostinati nell'errori loro che non attes- 
tono alle soluzioni degl'arg.ti per acconsentire alla verita ma mentre una cosa se li dice 
pensono all'altra per opporre, e mentre l'esamina un mis.zo passano all'altro, nell'ist- 
esso tempo propongono difficolta non stanno mai al punto. Gl'ebrei quando disputano 
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Roman Jews, Boncompagni suggests here, were especially unsuited to disputa- 
tions, because they would actively fight their corner. 

This sermon, unlike many, had lasting impact. Boncompagni first used the 
sermon as an opportunity to examine the issue of Christian spectators. But 
he later returned to it, repackaging his answers into a more flexible format. 
This sermon appears in a thick manuscript volume containing 214 other ser- 
mons, and on its final sheaves we find a rare numbered list with the title: “We 
ask whether at the sermons to Jews, Christians must attend the sermons to 
the Jews, and respond yes.”33 Twelve bulleted reasons follow. These summa- 
rize the points worked out in Boncompagni's sermon of 15 July 1673. On the 
following page, a second list reviews the question again, this time condensing 
the answers into nine reasons: “We ask whether at the sermons to Jews that 
take place in Rome it is better to exclude Christians as the Jews are currently 
asking.” An answer follows: “We respond that it is better because of the contin- 
uous observance over the course of ninety years since Gregory XIII instituted 
this preaching, it has always been ordered that it be done in public, and that 
Christians attend.”34 

From this phrasing, we can conclude not only that Boncompagni was re- 
luctant to question long-standing practice and papal legislation, but also, that 
Jews had been pressing to restrict the presence of Christian onlookers. That 
pressure, in turn, prompted Boncompagni to write a special sermon defending 
the practice. But Boncompagni's lists reveals more about the extent of Jewish 
resistance. One of its bullet points makes this explicit: “Because if the Jews 
now are so insolent during the sermon, what would they do if they were free, 
without Christians [watching]? [emphasis mine].”35 An extra reason to allow 
Christians to watch, in other words, was to tamp down common Jewish unru- 
liness at sermons. This instance suggests, first, that Jews provided some form 
of active, regular resistance to sermons, which grated on the preacher, and sec- 
ond, that they advocated so fiercely to remove the Christians from the room 
that Boncompagni felt compelled to answer them, first in a sermon, and then 
in a set of lists summarized for later use. 


caviono fuori ad strille grandi perche chi più strilla apparisce avanti de semplico d'haver 
vinto. Non si disputa per trovar la verita, ma per confonderla.” Ibid., fol. 76r. 

33 BAV, Borg. lat. 129, fols. 499 r-v. 

34 “Sirisponde esser meglio osservare il solito per l'osservanza continuato per lo spazio d’90 
anni in qua, che (con)(fu) questa predica instituita dalla f. en. Di Gregorio 13 sempre s'e 
pubblicato he si faccia in publico, e che v'intervengono christiani" Ibid., fol. 501r. 

35 “Se adesso fanno gl'ebrei tanto insolenze mentre si predicano, quali insolenze faccino 
(faciano) se fussero liberi senza Xi." Ibid., fol. 499r. 
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Boncompagni's extensive justification of the Christian presence at sermons 
to Jews eventually found a much broader audience. During that time, Innocent 
XI apparently banned Christians from conversionary sermons; the position 
had to be defended and the sermon came in useful. A decade after his sermon 
of July 15, Boncompagni's close friend and colleague Giulio Bartolocci included 
a rationale for the Christian presence at conversionary sermons in the third 
volume of his magnum opus, the Bibliotheca Magna Rabbinica. Bartolocci's 
discussion, first published a decade after his friend's sermon, did no more than 
paraphrase Boncompagni's lists (and preceded a long paean to his friend's tal- 
ents in the pulpit).85 In other words, the discussion in the broadly-distributed 
and widely-respected Bibliotheca Magna Rabbinica had its origin more private- 
ly in Boncompagni's sermons and notes. Boncompagni's ideas, developed in 
the narrower context of sermons, later reinforced on a much broader scale the 
Christian interest in watching Jews in early modern Europe.87 

In another bid to improve the sermon setting, Roman Jews also advocated 
against the bacchetta, the baton used to keep discipline, whose use we have 
seen noted in contemporary descriptions. As evidence in this case, we have the 
formal written objections of the Roman Jews, and the entrance into our story 
of their most formidable advocate, the learned and eloquent rabbi Tranquillo 
Vita (or Chaim Manoach) Corcos the Younger. Tranquillo served as chief rabbi 
of the community from 1702 to 1720, but by the time he attained that title, he 
had a long history of public advocacy on behalf of Roman Jews.?8 Tranquil- 
lo's missive, which remains in manuscript in the ASCER archives, lays out his 
objections to the bacchetta in the strongest possible terms, with arguments 
calculated to appeal to Catholic authorities: 


The custom was introduced many years ago that policeman walk through 
the Oratory with sticks in their hands, as if they had to tame irrational 
animals with little decorum or Catholic piety, almost as if they wanted to 
force [the Jews] to believe using the stick ... but now the policemen have 
been bold enough to move on from threats to hard knocks (fiere percossi), 


36 Giulio Bartolocci, Bibliotheca magna rabbinica de scriptoribus, & scriptis Hebraicis, ordine 
alphabetico Hebraicè, & Latinè digestis, vol. 3 (Rome: 1684), 759-160. 

37 For scholarship on this broader theme, see Yaakov Deutsch, Judaism in Christian 
Eyes: Ethnographic Descriptions of Jews and Judaism in Early Modern Europe (Oxford: 2012). 

38 Marina Caffiero, Legami Pericolosi: Ebrei e cristiani tra eresia, libri proibiti e stregoneria 
(Turin: 2012), 40-41; “Il rabbino, il convertito e la superstizione ebraica: La polemica a dis- 
tanza fra Tranquillo Vita Corcos e Paolo Sebastiano Medici," in Prescritto e proscritto: reli- 
gione e società nell'Italia moderna (secc. XVI-XIX), eds. Andrea Cicerchia, Guido Dall'Olio, 
and Matteo Duni (Rome: 2015), 127-50. 
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especially to beating up women without any cause, or at least without 
warning ... And if people thought that the preacher must get involved in 
poking the listeners and making them cry, and not in delighting them, St 
Augustine teaches the opposite, saying that delight bears the most fruit.?? 


Corcos was already well-practiced at wielding his pen to fight the mistreat- 
ment of Roman Jews. His skill in this instance lies not only in his unusual famil- 
iarity with Christian authorities such as Augustine, but also in his willingness 
to use them to adopt an apparently Christian position and wield it against his 
interlocutors. Citing popes and church fathers, he insists that the bacchetta is a 
much less persuasive tool of conversion than blandishment would be. Perhaps 
unsurprisingly for a learned and strategic rabbinic leader, he also draws a sharp 
parallel with the biblical story of Moses, instructed by God to get water from 
the stone, and harshly punished for using force instead of speech. “God want- 
ed to teach Moses that it takes the tongue, not the stick, and because [Moses] 
wanted to do with blows what should be done with words, God punished him ... 
for not understanding the way a superior must treat a subject, as God taught 
him."? The direct criticism could not be missed. The treatise also links the use 
of force to the subject that earlier had so concerned Boncompagni: Christian 
spectators. Clearly their presence caused unremitting concern throughout the 
early modern period. Corcos argues that the presence of Christians at conver- 
sionary sermons could only worsen the experience for Jews, and praises In- 
nocent XI for having restricted it. As proof, he offers the example of a recent 
special conversionary sermon, held in a different church, with neither a baton 
nor a Christian audience, pointing out that without these pressures, Jewish 
behavior was exemplary.^! 


39 “S'è introdotto usanza da molti anni in quà di far passeggiare per dt.a Oratorio li sbirri 
con li Bastoni nelle mani, come se dovesse domare animali irragionevoli con poco decoro 
ancora della pieta Cattolica, quasi che si vogli forzare quelli a credere con il Bastone..., ma 
hora passando l'audacia di detti sbirri nelle minaccie alle fiere percosse, e specialmente 
alle donne spietatante battendole senza niuna causa, o almeno senz'avvertire. E se vi fu 
oppinione, che il Predicatore dovesse impiegarsi nel punger, e far piangere gl'ascoltanti, 
e non nel dilettarli insegna S. Agostino il contrario applicando il meglior fine di far frutto 
essere la dilattatione.” ASCER 1 Ue 2 inf. 2 fascicolo 8 and g fol.1v. 

40 “Iddio vole misteriosam.te insinsuare a Moise ci vole La Lingua, e non il bastone, e per 
ciò volendo quello fare, con percosse, quello che con parole si sarebbe sufficientem.e 
fatto, Lo punì con/4v adeguata pena di non continovare la directione di quello nella Terra 
di promissione, dove senza fallo havreb.o havuto necessita di piacevole docum.ti (?) et 
istrutt.ne, e non haveva Saputo comprendere il modo che deve pratticare il superior con 
il sudito insinuatogli da Dio.” Ibid., fols. 4r-4v. 

41 Ibid, fols. 4v-5r. 
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Surely written, literary responses such as this letter would hold more weight, 
and promise greater success, than would hastily-shouted objections during ser- 
mons. Did Corcos's entreaty land on sympathetic ears? A scrap of paper in the 
Vicariate archives suggests not. The treatise found its way to Antonio Boldetti, 
then the deputy in charge of discipline for Jews. In a few brief lines from 1718, 
Boldetti writes that he gave the matter “mature reflection" but reported to his 
superiors that the baton should be used the next day at the sermon “as usual, 
despite the fact that Tranquillo has come to give this discourse.’4* Apparently, 
the beatings really would continue until morale improved, as the line has it. 

Although the response must have disappointed many, the treatise on the 
bacchetta became part of a larger movement of formal refutations of objec- 
tionable material in conversionary sermons. Tranquillo Corcos also composed 
three other treatises, in the space of about 20 years, starting in 1697, taking 
issue with particular conversionary preachers. These all use similar rhetoric to 
the treatise on the bacchetta, and many of the same phrases. They also share 
other similarities. They all present theological objections to points raised in 
sermons, their target is always a preacher converted from Judaism, and in them 
Corcos makes use of the same set of basic arguments. In addition, the docu- 
mentation is all found now (in chronological order) in the same bound volume 
in the Vicariate archive in Rome, mixed in with much of the rest of its material 
on Jews. More recently, they have all been discussed to some extent by Mari- 
na Caffiero, a scholar of 18th-century Rome.43 Together they show a concerted 
campaign to fight rhetoric with rhetoric. 


3 Corcos's Written Objections to Conversionary Sermons 


The first of these three treatises registers an objection to the conversionary 
preacher Paolo Sebastiano Medici, a well-known polemicist. Medici, who was 
born in Livorno in 1671 and converted from Judaism at 16, went on to become 
a conversionary preacher throughout Tuscany. He was known for his vitriol, 
even as a young adult. Even decades after his death, Roman Jews would recall 
Medici's “insufferable pride" and his willingness to inveigh against them and 
discredit them in his sermons and discourses.^^ After the Jews of Borgo San 


42 ASVR segreteria del tribunale tom. 5, f. 551r. Despite the presentation-ready copy in 
ASCER, these words suggest that Corcos may have delivered his petition orally. 

43 Marina Caffiero, Il grande mediatore: Tranquillo Vita Corcos, un rabbino nella Roma dei 
papi (Rome: 2019). 

44 ASCER Fondo università degli ebrei 03 inf o1, gir. 
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Sepolcro objected to his harsh language, in 1697 Corcos took up the cause with 
a g0-page printed pamphlet addressed to the Holy Office of the Inquisition.4° 

Corcos's treatise against Medici sets out for the first time the enduring 
themes he would employ in his later works. These seek to placate and flat- 
ter Christian authority figures while insisting on better behavior from their 
representatives. His chief target in this case is the language of Medici's ser- 
mon: Medici has departed from his brief — the norms and rules that regulated 
the content of conversionary sermons. Shared communal standards allow for 
long-standing peaceful relations and respect between Jews and Catholics, ar- 
gues the treatise, and even enable Jews to agree to attend conversionary ser- 
mons: “we don't refuse to go to sermons in these times." Corcos argues that 
Medici, in contrast, has abandoned these norms. Where conversionary ser- 
mons are meant to stick to theology and exegesis, Medici has begun to preach 
instead about Jewish rituals and character. According to Corcos, Medici has 
deliberately misinterpreted Jewish ritual and law in the most insulting way 
possible, in order, says Corcos, “to make us incompatible" with Catholics. 

The treatise plays aptly on divisions within Christendom and emphasizes 
similarities between Christians and Jews. Medici should not judge a whole 
population by the mistakes or extremes of one person, argues Corcos, “just as 
you should not call Christians generally impious only because Luther and Cal- 
vin were." Corcos tries to repair the damage Medici has wrought by dwelling 
on ritual similarities between Jews and Catholics, such as confession and the 
Ten Commandments, and by suggesting that the only major division between 
the two groups is the question of whether Messiah has come. 

This approach cuts to the heart of the problem of conversionary preach- 
ing: whether conversion requires sympathy between preacher and audience. 
Corcos argues that Medici's violent rhetoric is counter-productive: Medici was 
meant to persuade Jews towards Catholicism but instead breeds hatred and 
resentment. “He shows himself little devoted to the conversion of the Jews, 
making use of a style continually rejected by the Holy Office," argues Corcos. "If 
you want to smooth the way towards persuading the listener of your claim, it is 
necessary to make the listener feel kindly towards you, so that he may approve 


45 For Paolo Sebastiano Medici see above all Parente, “Il confronto ideologico,’ 365-69, and 
the Dizionario Bibliografico degli Italiani, s.v. 

46 “Onde nessuno di noi repugna ne i tempi proprij l'intervenire alle Prediche nelle loro 
Chiese," Memoriale dell'Ebrei contro le prediche di P. Sebastiano Medici Ebreo convertito 
(Rome: 1697), bound in AsvR segreteria del tribunal tom. 5, at page 4451, printed page A-r. 

47 “Neperesser stati empij Lutero e Calvino, si devono dire generalmente empij li Christiani." 
Ibid., Agv. 
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your mode of speaking, rather than to aggravate our nation with punctures and 
improprieties ... this is instead an embitterment of our souls which renders us 
further away (alieni) from the Christian people." These are the same argu- 
ments Corcos would use later regarding the bacchetta, where he reminded his 
opponents that Moses was meant to speak sweetly to the rock. 

Violent words have violent consequences. Corcos credits Medici's preach- 
ing with causing attacks on Jews in Bologna, and in Florence and elsewhere, 
^where this said preacher not only in the pulpit, but also in private discourse, 
goes about lacerating the Jews, and is deaf to any admonition and rebuke,” 
even from high-ranking Catholic clerics in those places.^? This too is an argu- 
ment that would return in other treatises. Paolo Sebastiano Medici never actu- 
ally preached in Rome, though he did preach in the papal city of Ancona. The 
Medici case shows how the Roman community, and especially Corcos himself, 
became the voice of protest for Jews throughout Italy. 

Claims against Paolo Sebastiano Medici were especially acute in 1697 be- 
cause news had broken that Medici planned to publish a book on Jewish 
rites.5° Corcos appealed to the Inquisitor to prevent its publication. Conse- 
quences were mixed: Medici may have ceased preaching, and only published 
his Riti e Costumi degli Ebrei in 1736, after Corcos had died, but he did not stay 
silent.5! He went on to become a professor of scripture and a prolific author 
of anti-Jewish polemic. Among his many works was the catalogue of illustri- 
ous neophytes, intended to demonstrate how learned and wise were the Jews 
who had chosen Christianity? This, and the guide to rites and rituals, end- 
ed up providing popular fodder for anti-Jewish sentiment both in Italy and 


48 “Perfacilitarsila strada a persuadere l'uditore di quanto si pretende, è mezzo necessario il 
renderlo benevolo, come si puol approvare una tal maniera di dire, che aggrava con pun- 
ture, & improperij la nostra Natione, ... è un più tosto inasprire i nostri animi, e rendere a 
noi alieni quelli del Popolo Christiano.” Ibid, fol. A-v. 

49  'Ildetto Predicatore non solo sul Pulpito, ma anco ne’ discorsi privati va continuamente 
lacerandoli, fattosi affatto sordo all'ammonitioni, e rimproveri, che con retta Carità, e 
Giusitia si sono compiaciuti fargli li Signori Vescovi, e Religiosi della prima riga di detti 
luoghi." Ibid. fol. A14v. 

50 For discussion of this treatise in the context of the blood libel and witchcraft, see Marina 
Caffiero, Battesimi forzati, 40-42 and for Corcos's actions against it, Legami Pericolosi, 109- 
11. For this treatise in other contexts see Elliott Horowitz, "The Eve of the Circumcision: A 
Chapter in the History of Jewish Nightlife, Journal of Social History 23 (1989), 45-69. 

51 Riti e costumi degli ebrei descritti, e confutati dal dottore Paolo Medici sacerdote 
(Florence: 1536). Tranquillo Vita Corcos died in 1730. 

52 Catalogo de’ neofiti illustri usciti per misericordia di Dio dall'ebraismo e poi rendutisi gloriosi 
nel cristianesimo per esemplarità di costumi, e profondità di dottrina opera di Paolo Sebast. 
Medici sacerdote (Florence: 1701). 
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elsewhere in Europe for centuries.53 This is a case where Corcos won the battle 
but not the war. 

A few years after his letter to Medici, Corcos ventured another public let- 
ter, this time against Luigi Pisani, a former rabbi (possibly from Aleppo), who 
preached vitriolic conversionary sermons in Rome.5* This was a less public 
case, never printed up, but meriting the same arguments and attention. Again, 
Corcos argues that Pisani has departed from his brief by launching personal 
insults and concentrating on ritual, not theology. By doing so, and by making 
private ritual matters public, says Corcos, he undermines his own goal of con- 
version: “he is so far from stimulating conversion that he rather serves the op- 
posite purpose.” Corcos reminds his readers, again, that the preacher's harsh 
sermons have led to violence in Bologna.56 To some extent, the same formula 
obtained in every case. 

But three departures from his proven formula in Corcos's letter to Pisani 
suggest that tensions were rising in the sermon environment. In the treatise 
to Pisani, he includes new arguments emphasizing the experience of sermons 
and appealing to Catholic sympathies. Corcos argues, first, that Pisani is espe- 
cially harmful because he explicitly invites the general public: “not just many 
religious, and nobles, but even ordinary people.” Because such spectators do 
not know otherwise, and then hear Pisani's excoriations without proper con- 
text, they can only conclude the worst about Jews.57 Their attendance makes 
sermons into much more of an ordeal than they were before. Corcos reviews 
Pisani's sermon of the previous Saturday, in which the preacher had feigned 
ignorance of rabbinic tradition in order to jump straight into a diatribe against 
circumcision; the presence of Christians for this discussion particularly ran- 
kled Corcos.58 

Second, Corcos compares Pisani to other preachers, sometimes by name, 
pointing out that the Jews listen nicely to the Dominican preacher, only to be 
attacked with insults by the convert Pisani. "After we have listened to the Do- 
minican ... we are obligated to stay to heara sermon by a neophyte, who, lapsing 


53 Fausto Parente, "Il confronto ideologico,’ 303-81; Marina Caffiero, ‘Il rabbino, il convertito 
e la superstizione ebraica’; Legami Pericolosi, 80-81. 

54 Milano, Il Ghetto di Roma, 272 and Caffiero, Battesimi forzati, 44, 68 also mention this 
treatise. 

55 “È tanto lontano dallo stimolare alla conversione, che più tosto può servire di contrario 
motivo. ASVR segreteria del tribunal tom. 5, fol. 499r. This undated treatise appears to 
date from the early 18th century. 

56 Ibid. fol. 499v. 

57 "Non solo di molti religiosi, e signori, ma ancora di persona ordinarie, Ibid. 496r. 

58 Horowitz, “The Eve of the Circumcision,” 55-56. 
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from Catholic formulas and customs, only exerts himself to invent calumnies 
against Judaism."*? Third, he compares Judaism to other religions, specifically 
Islam. Pisani had apparently preached that Islam is more holy than Judaism, 
and the Koran more holy than the law observed by Jews. Corcos responds, “this 
hurts the ears not only of Jews but ... of whoever else hears it, since one could 
never suppose that the strict zeal of [the Pope] for the Holy Inquisition would 
tolerate, in the heart of the church, a sect or religion worse than Islam, so de- 
spised by Christians.”®° He goes on to list all the ways Judaism is superior to 
Islam. These approaches might suggest a desperation on Corcos's part, a sense 
of the risk and precariousness that he feels on behalf of his community. It also 
shows what kinds of objections he considered acceptable to the Vicariate. 

We have no direct record of consequences, but we do know that Pisani con- 
tinued to struggle for security in his new faith: in 1704, he complained about 
his debts and about a process against him; by 1707 he was writing IOU s to well- 
established professors in the world of Hebrew scholarship.5! 

When the official position of predicatore degli ebrei was given to Lorenzo 
Virgulti in 1720, Corcos's long experience confronting conversionary preachers 
served him well. This time, his objections to the preacher prompted a long, 
written response from the preacher himself. Virgulti refuted Corcos's claim 
that the preacher had overreached in his sermon of the previous Saturday. This 
case calls for, and to some extent has received, more attention than is possible 
to review here. It arose out of a complex set of trials and documents in central 
Italy over 15 years, relating to the 18th-century revival of the blood libel against 
Jews.98? Corcos had objected, in writing, to this revival, and part of Virgulti's 
non-apologetic apology attempts to dismantle Corcos's arguments. 


59 “E vien obligata in molti sabbati dell'anno doppo haver sentito la predica del RP 
Domenicano de le predica ogni sabbato nell'oratorio della trinità di trattenersi a sentire 
un Discorso che si fa da un Neofita il quale degenerando dalla forma regola e modo di 
catholicisimo, non si estendi in altro che ad inventar contumelie contro l'Ebreismo." ASVR 
segreteria del tribunal tom. 5, fol. 496r. 

60  "Inoltrandosi nel dire esser piu santa la fede Maomettana e più santo l'Alcorano che la 
Legge d'osservano gl'Hebrei. Proietto che ferisce l'orecchio non solo degl'Hebreo che 
non sofriscono la taccia ma di chiunque altro lo sente, non potendosi mai supponere 
che il retto Zelo de No.o Sig.e e della sac.a Inquisit.ne tollerasse nel grembo della Chiesa 
una setta o sia religione peggior della Maomettana tanto da S.i Cristiani detestata.” Ibid. 
fol. 497v. 

61 Archivio Storico del Propaganda Fide (AsPF), Misc gen. x111, fol. 89r; BAv, Borgiani latini 
746, fol. 270r. 

62 ForVirgulti see Alberto Zucchi, "Predicatori Domenicani degli Ebrei nel sec. XVII,” (1943), 
122; Parente, “Il confronto ideologico,” 362-64; Domenico Rocciolo, “Catecumeni e neofiti 
a Roma tra ‘500 e ‘800: Provenienza, condizioni sociali e ‘padrini’ illustri,” in Popolazione 
e società a Roma dal medioevo all'età contemporanea, ed. E. Sonnino (Rome: 1998), 711-24; 
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Virgulti's response to Corcos also helps, for our purposes, to clarify key 
points about conversionary preaching, first raised earlier in this essay. He ad- 
mits that he has “gone over the limits prescribed for conversionary preachers 
by Gregory xIII because he has not preached with charity and moderation" 
as he was meant to do.5? He defends himself by arguing that preaching with 
"charity and moderation,” as recommended in the papal legislation, actually 
means pointing out all the many errors, lies, false interpretations of scripture, 
and depravities of the Jews. He reviews at length nearly the entire list of long- 
standing smears against Jews — the poisoning of wells, the Simon of Trent case, 
and other blood libels. He then insists that Jews are wrong to object when these 
subjects come up in a public sermon. Why? Because, argues Virgulti, nothing 
bad will happen to them; the sermons are empty: 


Very vain is the specious claim they object to, that with such things the 
populace is incited against them ... What populace can be incited if so 
few are the Christians who come to the sermons, and all of them are cler- 
ics, or Religious, or Literate Persons, or at least moderate persons, except 
for a few passers-by."64 


With these words Virgulti suggests that his sermon topics might legitimately 
provoke violence, were it not for the high status and low numbers of the Chris- 
tian audience. In fact, violence often accompanied conversionary sermons.65 
Nonetheless Virgulti's defense is valuable to our argument in two ways. First, 
it reminds us just how public were these sermons. In claiming that few Chris- 
tians attend sermons, Virgulti actually names five separate categories of reg- 
ular spectators. Secondly, his defensive stance shows us the power of Jewish 
resistance. By objecting to Virgulti, Corcos has forced the preacher to acknowl- 
edge the existence of a limit in the first place. Corcos's objections put Virgulti 
on the defensive. 


Caffiero, Legami Pericolosi, 32-33 and passim; Kenneth R. Stow, Anna and Tranquillo, 
175-80. 

63  "Pretendendo di più, haver io oltrapassati i limiti prescritti ai Pred.i della santa memoria 
di Gregorio XIII nella sua gr.a Costitutione, in cui commanda, che si predichi alli ebrei, 
nulla cum obtrectatione aut iracundia, sed magna cum chiaritate e modestia." ASVR seg- 
reteria del tribunale tom. 5, fol. 561r. 

64  "Vanissimo, pertanto, e’ il pretesto specioso da essi obiettato, che con simili cose gli si 
sollevi contro il popolo, qual popolo puo sollevarsi se pochissimi sono i Chirstani, quali 
intervenghino alla predica, e quasi tutti, o ecclesiastici, o Religiosi, o Persone Letterate, o 
almeno moderate, e sante (?) a riserva di qualche passavolante.” Ibid., fol. 564r. 

65 X Adriano Prosperi, "Incontri rituali: il papa e gli ebrei,’ in Gli ebrei in Italia vol. 2, 497—520. 
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Corcos's treatises might seem to have appeared sui generis in the early 18th 
century, a contrast with earlier acts of resistance, less verbal and more varied. 
To some extent, to be sure, Corcos's written objections do reflect his own prow- 
ess and drive. He became, arguably, the most important single figure in the 
history of the Roman ghetto. 

But in fact Corcos's protests against objectionable sermons evolved from the 
longstanding communal practice of vehement spoken refutations of offensive 
content in conversionary sermons - a tradition that perhaps began with the re- 
moval of the unpopular Andrea De Monte, for his incendiary rhetoric, and for 
instituting conversionary sermons in the first place.86 Gregory Martin's long 
description of the scene in the early 1580s describes rabbis regularly bring- 
ing their objections privately to the preacher, who in turn "answereth them 
presently to satisfie them: and in the next sermon openlie .... uttereth it ... to 
the profite of other lesse obstinate, although he have little hope of the master 
Rabbine him self that objected it."67 Decades later, when students at the Col- 
legio dei Neofiti — future conversionary preachers — were brought back to the 
Oratory to listen to sermons, they were stilled warned not to speak to anybody, 
especially Jews, “because the Jews will provoke them into argument."68 

Notes in Gregorio Boncompagni's manuscripts indicate that throughout the 
17th century, resistance to sermons remained a regular and consistent feature 
of their delivery. One marginal comment at the end of another Boncompagni 
sermon, noted more than 45 years after it was delivered, suggests a lifetime of 
regular interplay between Jews and preachers: "This was the first sermon done 
by me f. Gregorio. It is worth nothing, it was pure practice; the Jews negated it 
with total ease.”59 Roman Jews seem to have made a habit of policing the line 
between tolerable and intolerable sermon rhetoric, letting the preacher know 
when he had crossed it. Take, for example, Boncompagni's many attempts to 
deliver a sermon on Pius v, just after the former Pope's beatification in 1672. 
Such a sermon, devoted to a near-contemporary saint, departed drastically 
from the theology and exegesis mandated in the papal legislation; further- 
more, as pope, Pius v had expelled Jews from most of papal states, and had 


66 See also Leber, “Jewish Convert in Counter-Reformation Rome,” 118-19. 

67 Gregory Martin, Roma Sancta (1581), ed. George Bruner Parks (Rome: 1969), 79-80. 

68 "Non parlaranno con persona alcuna, & principalmente con gl'Hebrei etiamdio, che da 
quelli fussero provocati a ragionare.” Ordini et Constitutioni Fatte per il Collegio di Neofiti 
(Rome: 1628), 14r. 

69 X BAV, Borgiani latini 505, fol. 184r. 
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denied Jews the right to own any goods purchased under previous pontificate. 
A challenge was foreseeable, and it came. After Boncompagni's first sermon 
on Pius v, theJewish audience objected strongly to its unsuitable content. As a 
marginal note in Boncompagni's own hand puts it: 


Having wanted to deliver a sermon on the Blessed Pius v to the Jews, im- 
mediately [came] a crowd of rabbis who said to me that this sermon was 
horrible, incredible, and vain. Horrible, because the adoration of saints 
is considered idolatry among Jews, incredible, because the sanctity of 
humans [cannot be proven], human testimony being fallible, vain, be- 
cause if Jews don't believe in Christ how will they believe in Christians 
[i.e. saints |?79 


With this sermon, Jewish protests brought demonstrable results, though per- 
haps not the ones most hoped for. Boncompagni responded, as he did with 
the question of Christian spectators at sermons, not by backing down, but by 
writing a new exculpatory sermon taking on his antagonists. His next sermon 
on Pius v responded directly to Jewish objections. The sermon summary in 
the margins parroted their precise language: The sermon on Pius v to the Jews is 
not vain but useful, not incredible but credible, not detestable but of great value 
and religion." The new sermon eschewed the details of Pius v's biography, 
concentrating instead on the nature and importance of sanctity and the pub- 
lic nature of miracles. In order to refute Jewish objections, Boncompagni had 
rewritten his discussion of Pius v, transforming it into a general introductory 
lesson on sainthood to a group of potential future Catholics: "The sermon on 
Pius v to the Jews is not vain" — began his argument — “because we have no 
greater sign of the true faithful, than demonstrating that saints come from 
Christians, and saints are those who lived at a heroic level, and through them 
God worked miracles and grace ... and who more holy than Pius v?" In other 


70 “Volendo io far la predica del Bl Pio v all'ebrei subito sue si fu ... un stuolo di rabbini che 
mi dicono qto predica altro horribile, incredibile e vana, horribile perche l'adorazione 
dei santi è ritenato dall'ebrei idolatria, incredibile perche la santita degli huomni è [...] i 
testimonij sono humani e poco fallibili 3.0 vana perche se gli ebrei non credono a xo come 
crederanno a Xni” BAV Borgiani latini 129, fol. 487r. 

71 BAV Borgiani latini 115, fols. 312r-315r. 

72 "None vanala predica di Pio 5 all'ebrei per che non habbiamo maggiore contrasegno de 
veri fedeli, quanto il provare, che da Xni sono ss.ti e santi sono quelli che hanno fatte le 
[vistre] in grado eroico, e Dio ha operato per mezzo de loro miracoli, e gratie, ... Chi più 
s.to del R. Pio 5?" Ibid., fol. 15r. 
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words, although they were meant to absorb sermon rhetoric passively, Roman 
Jews in fact indirectly influenced the content of such preaching through their 
active protests. 

The Jews of Rome thus employed a wide range of methods of opposing the 
conversionary sermons forced on them. These ranged from passive resistance 
such as feigning sleep, to objections that could shift the course of conversion- 
ary preaching. Their methods bore fruit. Jews succeeded in changing the age 
requirement for attending sermons, removing the first conversionary preacher 
from the pulpit, and delaying the publication of incendiary works. More nota- 
bly, they also caused various Catholic preachers and officials to review, artic- 
ulate, and justify their choices, from the use of violence to keep order, to the 
hostile gaze of Christian onlookers, to the nature of the sermons themselves. 
These more general arguments — about why sermons were valuable, about the 
nature of sanctity, and others — arose directly in response to Jewish objections. 
AII of these forms of resistance therefore demonstrate the tangible influence 
of Rome's Jews both on conversionary tactics and on the promotion of early 
modern Catholic values more broadly. 

Some of this influence was, of course, unintended, even the opposite of 
what Jews hoped for. The attempt to cancel a sermon on Pius v, for example, 
led instead to an extra sermon. But what kind of resistance, and what kind of 
influence, was within their grasp? How much success could be expected from 
Jewish resistance, and how any success would be defined? Kenneth Stow re- 
minds us that by the 18th century, Italy and especially Rome differed markedly 
from other countries in their treatment of Jews, who were well on their way 
to emancipation elsewhere.” Within the heavily policed Oratory, they could 
expect far less sweeping success in their protests. 

The long-term effects of Jewish protests were tangible, but not simple. As 
the consummate Other Jews in Rome shaped early modern Catholicism from 
the outside; their influence was indirect and even contradictory. In the short 
term, we might suggest that by forcing Catholic authorities to consider, artic- 
ulate, and defend their positions, Roman Jews contributed to Catholic con- 
fessionalization. Over the longer, more uncertain, term, in every known case 
of resistance, we can document incremental effects and small victories, and 
consider that this aggregation of defiance eventually helped to render Rome's 
position on Jews untenable. 


73 Stow, Anna and Tranquillo, 3-4. 
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5 Avenues for Future Research 


The history of Jewish-Christian interaction in Rome is well documented from 
many angles, as the footnotes to this essay only just begin to attest. Yet new and 
fruitful avenues remain open, and others could benefit from increased English- 
language scholarship. Katherine Aron-Beller's relevant chapter in A Compan- 
ion to Early Modern Rome has recently identified many of these.7* In addition 
to her perceptive recommendations, scholars might fruitfully use the ACDF 
and ASCER archives to reassess the relationship between Roman Jews and the 
Jewish communities of the Papal States and the Italian peninsula, particular- 
ly during the 17th century. The various roles of Jews, Christians, and converts 
in Inquisition trials, whether or not these addressed Jewish issues, would also 
shed new light on both the interplay between communities and the functions 
of the Inquisition itself.?5 These topics would all require capability with early 
modern forms of Hebrew, Italian, and Latin. Finally, conversionary sermons 
of the 17th and 18th centuries open windows onto many other topics: devel- 
opments and consistencies in Christian Hebraicism; the evolution of Italian 
oral and rhetorical culture; Rome's standing as a newly global Catholic capital. 
74 Katherine Aron-Beller “Ghettoization: The Papal Enclosure and Its Jews,’ in A Companion 
to Early Modern Rome, 1492-1692, eds. Pamela M. Jones, Barbara Wisch, and Simon 
Ditchfield (Leiden, 2019), 245-46. 


75 This material has been studied by Marina Caffiero in the works already cited, although 
not exhaustively, and to some extent by myself for forthcoming publications. 


Bibliography 


Archival Repositories, Collections, and Libraries 


Rome 

Archivio del Pontificio Collegio Armeno 

Archivio del Collegio Greco 

Archivum Romanum Societatis Iesu 

Archivio Storico della Comunità Ebraica di Roma 
Archivio di Stato di Roma 

Archivio Storio del Vicariato di Roma 

Archivum Venerabilis Collegii Anglorum de Urbe 
Archivio Storico Capitolino, Camera Capitolina 

Vatican City 

Archivio della Congregazione per la Dottrina della Fede 
Archivio Storico di Propaganda Fide 

Archivio Segreto Vaticano (so named until October 2019) 
Archivio Apostolico Vaticano (so named since October 2019) 
Biblioteca Apostolica Vaticana 

Italy 

Venice, Archivio di Stato di Venezia 

Ferrara, Biblioteca Ariostea 

Florence, Archivio di Stato di Firenze 

Florence, Biblioteca Medicea Laurenziana 

Biblioteca Nazionale Centrale di Firenze 

Europe 

Lisbon, Biblioteca de Ajuda 

United Kingdom 

London, British Library 

Cambridge University Library 

Oxford, Bodleian Library 

United States 

Philadelphia, University of Pennsylvania Library 

[Please see List of Abbreviations at the front of the volume] 


376 BIBLIOGRAPHY 
Printed Primary Sources (15th-19th Centuries) 


Accolti, Girolamo. Nuoua Vittoria che ha hauta sua maesta cesarea, contra il turco. 
Rome: 1593. 

Albizzi, Francesco. De inconstantia in iure admittenda, vel non. Amsterdam: 1683. 

Álvares, Francisco. The Prester John of the Indies: A True Relation of the Lands of the 
Prester John, Being a Narrative of the Portuguese Embassy to Ethiopia in 1520, trans- 
lated by Lord Stanley of Alderley. Edited by Charles F. Beckingham and George W. B. 
Huntingford. Cambridge, Eng.: 1961. 

Amati, Scipione. Historia del regno di Voxu del Giapone. Rome: 1615. 

Baronio, Cesare. Annales Ecclesiastici, 12 vols. Rome: 1602. 

Bartoli, Francesco. Notizie istoriche di comici Italiani, 2 vols. Padua: 1781. 

Bartolocci, Giulio. Bibliotheca Magna Rabbinica, 5 vols. Rome: 1675-1694. 

Beccari, Camillo, ed. Rerum aethiopicarum scriptores occidentales inedita a saeculo XVI 
ad XIX, 15 vols. Rome: 1903-1917. 

Bertóla, Maria, ed. I due primi registri di prestito della Biblioteca Apostolica Vaticana. 
Vatican City: 1932. 

Bosoni, Francesco. Relazione delle funzioni principali che si esercitano dalla nobilissima 
Archiconfraternita della Santissima Trinità di Roma nell'albergare i Peregrini l'Anno 
del Giubileo 1650. Rome: 1650. 

Breve ragguaglio del modo, et ordini tenuti in ricevere li pellegrini ambi gli anni santi 1575, 
et 1600. Rome: 1600. 

Brewer, Keagan. Prester John: The Legend and its Sources. Farnham: 2015. 

Brooks, Francis. Barbarian cruelty: Being a true history of the distressed condition of 
the Christian capitol under the tyranny of Mully Ishmael Emperor of Morocco ... 
Boston: 1693. 

Bulifon, Antonio. Lettere memorabili, istoriche, politiche, ed erudite scritte, e raccolte. 
Naples: 1697. 

Bullarium privilegiorum ac diplomatum Romanorum Pontificum amplissima collectio, 
26 vols. Turin: 1857-1885. 

Burchard, Johann. Liber Notarum: Ab anno MCCCCLXXXIII usque ad annum MDVI, ed- 
ited by Enrico Celani. 2 vols. Vatican City: 1906. 

Caetano, Ruggiero. Le memorie de l'anno santo 1675 celebrato da papa Clemente X con- 
sacrate alla santità di n.s. papa Innocenzo XII. Rome: 1691. 

Calcagni, Diego. Memorie istoriche della città di Recanati nella marca d'Ancona. 
Messina: 1711. 

Carayon, Auguste, ed. Documents Inédits concernant la Compagnie de Jésus, vol. 20: Mis- 
sions des jésuites dans Russie. Poitiers: 1869. 


BIBLIOGRAPHY 377 


Castani, Pomponio. Ragguaglio del numero de peregrini. Et dell'ordine tenuto in ricever- 
li in l'hospitale della venerabile Archiconfraternita della Santissima Trinità in Roma, 
l'anno del giubileo 1575. Rome: 1576. 

Chaldeae seu Aethiopicae linguae institutiones. Rome: 1552. 

Collier, Jeremy. The great historical, geographical, genealogical and poetical dictionary, 
vol x. London: 1701. 

Corcos, Tranquillo Vita. Memoriale dell'Ebrei contro le prediche di P. Sebastiano Medici 
Ebreo convertito. Rome: 1697. 

Crawford, Osbert G. S., ed. Ethiopian itineraries, circa 1400-1524. Including those collect- 
ed by Alessandro Zorzi at Venice in the years 1519-1524. Cambridge, Eng.: 1958. 

Dal Pozzo, Conte Bartolomeo Fr., Historia della Sacra religione militare di S. Giovanni 
Gerosolimitano detta di Malta [Dall'Anno 1571 fin'al 1636), 2 vols. Verona: 1703-1715. 

De missione legatorum Iaponensium ad Romanam curiam. Macao: 1590. 

Dib, Pierre. "Une mission en Orient sous le pontificat de Pie IV. "Revue de l'Orient Chré- 
tien, no. 9 (1914), 24-32 and 266-277. 

Evelyn, John. Diary: Now First Printed in Fullfrom the Manuscripts Belonging to Mr. John 
Evelyn, and as Edited by E. S. de Beer. Oxford: 1955. 

Fanucci, Camillo. Trattato di tutte l'opere pie dell'alma citta di Roma. Rome: 1601. 

Fioghi, Fabiano. Dialogo fra il cathecumino et il padre cathechizante, composto per Fa- 
biano Fioghi dal Monte Santo Savino, Lettore della lingua hebrea nel Collegio de Ne- 
ophiti. Nel qual si risolvono molti dubij, liquali sogliono far li Hebrei, contro la verità 
della santa fede Christiana: con efficacissime ragioni: & per li santi Profeti, & per li 
Rabini. Rome: 1582. 

Frangipani, Antigono. Istoria dell'antichissima città di Civitavecchia scritta dal marchese 
Antigono Frangipani, nobile Romano Conscritto e Capitano col comando in capite del- 
la Truppa Pontificia di Sbarco sopra li bastimenti da guerra papalini. Rome: 1761. 

Franzino, Federico. Roma Antica e Moderna. Rome: 1660. 

Freudenberger, Theobald, ed. Summaria sententiarum theologorum super articulis Lu- 
theranorum de sacramentis purgatorio indulgentiis sacrificio missae in concilio Bon- 
oniensi disputatis. Volume 6, Part 3 of Concilium Tridentinum Diariorum, Actorum, 
Epistularum Tractatum nova collection. Freiburg-im-Breisgau: 1901-2001. 

Galatino, Pietro. Opus toti christianae Republicae maxime utile, de arcanis catholicae 
veritatis contra obstinatissimam Iudaeorum nostrae tempestatis perfidiam: ex Tal- 
mud, aliisque hebraicis libris nuper excerptum: & quadruplici linguarum genere ele- 
ganter congestum. Ortona: 1518. 

Gallonio, Stefano. Guida angelica perpetua per visitar le Chiese, che sono dentro, e fuori 
di Roma tutto l'Anno, e ne’ giorni delle Feste. Rome: 1629. 

[Gallonio, Stefano]. Noragoyn ullekc'ut'iwn ... / Nuova Guida Angelica Perpetua Roma- 
na. Per visitare le Chiese dentro, e fuori di Roma ove si celebrano le Feste, e Stationi 
... tradotta dall'idioma Italiano in Armeno da Monsignor Giona d'Elia Vescovo di 


378 BIBLIOGRAPHY 


Sebaste; mediante la fatica, e l'ajuto di Don Giovanni suo fratello, translated by Yo- 
vnan Eliaean. Rome: 1725. 

Gil Fernandez, Luis, and Ilia M. Tabagua. Fuentes para la historia de Georgia en bibliote- 
cas y archivos españoles (siglos XV-XVII). Madrid: 1939. 

Gioia, Melchiorre. Elementi di filosofia ad uso de' giovanetti. Milan: 1818. 

Gracián, Jerónimo. Trattato del giubileo dell'anno santo. Rome: 1599. 

Grimaldi, Giacomo. Descrizione della basilica antica di S. Pietro in Vaticano, edited by 
Reto Niggl. Vatican City: 1972. 

Gualtieri, Guido. Relationi della venuta degli ambasciatori giaponesi a Roma sino alla 
partita di Lisbona. Rome: 1586. 

Guillery, Stefano. Liber sextus in quo continentur privilegia, immunitates ecc. Pauli III et 
Pauli III. Rome: 1557. 

Hazart, Cornelius. Kirchengeschichte, Das ist: Catholisches Christenthum, durch die 
gantze Welt aufsgebreitet. Vienna: 1727. 

Honorati, Marsilio. Tesori dell'anno santo. Rome: 1649. 

Infessura, Stefano. Diario della città di Roma di Stefano Infessura scribasenato. 
Rome: 189o. 

Juan of Persia, Don. Don Juan of Persia: A Shiah Catholic, 1560—1604, translated by Guy 
Le Strange. New York: 1926. 

La Historia d'Ethiopia di Francesco Alvarez ridotta in Italiano da Ludovico Beccadelli, 
edited by Osvaldo Raineri. Vatican City: 2007. 

Lefevre, Renato. *Documenti e notizie su Tasfa Seyon e la sua attività romana nel sec. 
XVI.” Rassegna di Studi Etiopici, 24 (1969-1970), 74-133. 

Lefevre, Renato. “Documenti pontifici sui rapporti con l'Etiopia nei secoli XV e XVI” 
Rassegna di Studi Etiopici, 5 (1946): 17-41. 

Lettera scritta da Roma al Signor N.N. in cui si dà notitia della udienza data da N.S. In- 
nocenzo XI al padre Guido Tasciard della Compagnia di Giesù inviato dal Re di Siam, 
et alli signori mandarini venuti dal medemo Regno di Siam a di 23. decembre 1688. 
Rome: 1688. 

Liber pontificalis, edited by Louis Duchesne. 2 vols. Paris: 1886-1892. 

Loyola, Ignatius de. Monumenta Ignatiana: Epistolae et instructiones, Series prima, To- 
mus primus. Madrid: 1903. 

Luis de Granada. Opera Spirituali, vols. 1-2. Venice: 1730. 

Lunadoro, Girolamo. Relatione della corte di Roma, e de' riti da osservarsi in essa, e de' 
suoi magistrati, & offitij, con la loro distinta giurisdittione. Bracciano: 1646. 

Lusini, Gianfrancesco. “Il Gadla Ananya.” Egitto e Vicino Oriente 13 (1990), 149-191. 

Lusini, Gianfrancesco. “Miracoli di Ananya.” Egitto e Vicino Oriente 14 (1991-1992):171-174. 

Lusini, Gianfrancesco. “Per una storia delle tradizioni monastiche eritree: Le geneal- 
ogie spirituali dell'ordine di Ewostatéwos di Dabra Sarabi” In Aegyptus Christiana. 


BIBLIOGRAPHY 379 


Mélanges d'hagiographie égyptienne et orientale dédiés à la mémoire du P. Paul Devos 
Bollandiste, edited by Ugo Zanetti and Enzo Lucchesi, 249-272. Geneva: 2004. 
Masetti, Pio Tommaso. Monumenta et Antiquitates veteris disciplinae ordinis praedi- 
catorum ab anno 1216 ad 1348 praesertim in Romana provincia Praefectorumque qui 
eandem rexerunt Biographica Chronotaxis. 2 vols. Rome: 1864. 
Marrassini, Paolo. Gadla Yohannes Mesraqawi. Vita di Yohannes l'Orientale. 
Florence: 1981. 
Martin, Gregory. A treatyse of Christian Peregrination, written by M. Gregory Martin Li- 
centiate and late reader of divinitie in the Englishe Colledge at Remes. Paris: 1583. 
Martin, Gregory. Roma Sancta (1581) now first edited from the manuscript, edited by 
George Bruner Parks. Rome: 1969. 
Matthieu, Pierre. Histoire de France et des choses mémorables, advenues aux provinces 
estrangeres durant sept années de Paix. Paris: 1605. 


Ministro dell'Interno. Statistica delle carceri. Italy: Direzione generale delle carceri e dei 
riformatori. Rome: 1877. 

Modus baptizandi, preces et benedictiones quibus ecclesia Ethiopum utitur ... orationes 
quibus iidem utuntur in sacramento Baptismi et confirmationis ... Missa qua commu- 
niter utuntur, quae etiam Canon universalis appellatur. Rome: 1549. 

Montaigne, Michel de. The Complete Works of Michael de Montaigne: Essays, Travel 
Journal, Letters, translated by Donald M. Frame. Stanford: 1958. 

Montaigne, Michel de. Journal du voyage de Michel de Montaigne en Italie, par la Suisse 
& l'Allemagne, en 1580 & 1581; Avec des notes par Meusnier de Querlon. Rome: 1774. 

Monumenta Proximi Orientis (MPO). 6 vols. Rome: 1989-2003. 

Moroni, Gaetano. Dizionario di Erudizione storico-ecclesiastica da S. Pietro sino ai nostri 
giorni. Vol. 62. Venice: 1840-1861. 

Munday, Anthony. The English Romayne Lyfe. London: 1582. 

Novum Testamentum cum Epistola Pauli ad Hebreos tantum. Rome: 1548. 

Orsi, Giuseppe. Della Istoria Ecclesiastica . ... Vol. 7. Rome: 1750. 

Owl’owrlean [Uturlean], Mesrop. Storia della Colonia armena di Livorno e della costruzi- 
one della sua chiesa (con appendici), translated by Alessandro Orengo. Livorno: 1990. 

Pascoli, Leone. // Tevere navigato e navigabile ... Rome: 1740. 

Patrizi Piccolomini, Agostino. L'euvre de Patrizi Piccolomini ou le cérémonial papal de 
la première renaissance, edited by Marc Dykmans. 2 vols. Vatican City: 1980-1982. 
Piazza, Carlo Bartolomeo. Eusevologio Romano, overo Delle Opere Pie di Roma. 

Rome: 1698. 

Pientini, Angelo. Le pie narrationi dell'opere piu memorabili fatti in Roma l'anno del gi- 
ubileo 1575. Viterbo: 1577. 

Piers, Henry. Henry Piers's Continental Travels, 1595-1598, edited by Brian Mac Quarta SJ. 
Vol. 54, Camden sth Series. Cambridge, Eng.: 2018. 

A Pilgrimage to the Grand Jubilee at Rome, in the year 1700. London: 1701. 


380 BIBLIOGRAPHY 


Processi del Santo Uffizio di Venezia contro ebrei e giudaizzanti, appendici XIII, ed. Pier 
Cesare Ioly Zorattini. Florence: 1997. 

[Psalterium Aethiopicum]. Rome: 1513. 

Psalterium in quatuor linguis: Hebraea, Graeca, Chalaea, Latina. Cologne: 1518. 

Raineri, Osvaldo, ed. Lettere tra i pontefici romani e principi etiopici (Secoli XII-XX). Vat- 
ican City: 2003. 

Ricci, Olimpio. De’ giubilei universali celebrati negli anni santi. Rome: 1675. 

Riera, Rafael. Historia utilissima, et diletevolissima delle cose memorabili passate nell'al- 
ma citta di Roma l'anno del gran giubileo 1575. Macerata: 1580. 

Rota, Antonio Angelini. La schiavitù e la chiesa: Dissertazione letta all'Accademia di reli- 
gione cattolica il 30 maggio 1860 dal p. Antonio Angelini. Roea: 1862. 

Rovira Bonet, Francesco. Armatura de’ forti: Ovvero, Memorie spettatni agl'Infedeli Ebrei 
che siano, o turchi, Utili alli catecumeni, alli neofiti, ed altri cristiani. Rome: 1794. 

Ruggieri, Giovanni Simone. Diario dell'anno del santissimo giubileo 1650. Rome: 1651. 

Salmon, Thomas. Modern History Or the Present State of All Nations. Vol 2. London: 1745. 

Sestini, Francesco. Il maestro di camera. Rome: 1646. 
Sr. Heiligk. Pabst Innocentii XI. Audientz, so dem P. Tachard, Jesuiten, und andern Ge- 
sandten des Königs in Siam den 23. Decembr. 1688 verstattet worden. Prague: 1689. 
Srapyan, Isahak. “Noragoyn lusaworut'iwnner Abgar Dpri masin" [Recent clarifications 
on Abgar Dpir], Handes amsoreay 1 (1906): 321-325. 

Statuti della venerabile Archiconfraternita della Santissima Trinita de' Pelegrini, et Con- 
valescenti, nuovamente riformati, e stampati. Rome: 1578. 

Tafur Pero. Travels and Adventures, 1435-1439, translated by Malcolm Letts. 
London: 1926. 

Tantouche, F. Traicté de tout ce qui s'observe en la cour de Rome. Paris: 1623. 

Tognini, Tomasso. Vita del Padre Filippo Poggi, Lucchese della Compagnia di Gesu. 
Lucca: 1708. 

Tomassetti, Aloysius, ed. Bullarum diplomatum et privilegiorum sanctorum Romanorum 
pontificum Taurinensis editio.Vol. 5. Turin: 1860. 

Torraca, Gaetano. Delle antiche terme Taurine esistenti nel territorio di Civitavecchia, 
Dissertazione in cui si premettono le memorie cronologiche di essa città. Rome: 1761. 

Turaiev, Boris, ed. Monumenta Aethiopica Hagiologica, vol. 3. Vita et Miracula Eustathii; 
ad fidem codd. Or. 704 et Or. 705 Musei Britannici edita. Saint Petersburg: 1905. 

Valignano, Alessandro. Dialogo sulla missione degli ambasciatori giapponesi alla curia 
romana e sulle cose osservate in Europa e durante tutto ilviaggio: Basato sul diario de- 
gli ambasciatori e tradotto in latino da Duarte de Sande, sacerdote della Compagnia 
di Gesù, edited by Marisa Di Russo; translated by Pia Assunta Airoldi. Florence: 2016. 

Vespasiano, da Bisticci. Le vite, edited by Aulo Greco. 2 vols. Florence: 1976-1976. 

Vigerio, Marco. Decachordum Christianum Iulio II Pont. Max. dicatum. Fano: 1507. 


BIBLIOGRAPHY 381 


Von Rantzau, Christoph. Christophori Ranzovii equitis holsati epistola ad georgium ... 
qua sui adecclesiam catholicam accessus rationes exponit. Rome, 1662. 

Waterworth, J., ed. The Canons and Decrees of the Sacred and Oecumenical Coun- 
cil of Trent, Celebrated under the Sovereign Pontiffs, Paul III, Julius III and Pius IV. 
London: 1848. 

Wright, Elizabeth R, Sarah Spence, and Andrew Lemons (trans.). The Battle of Lepanto. 
ITatti Renaissance Library, Cambridge, MA: 2014. 


Secondary Sources (19th-21st Centuries) 


EAE Encyclopaedia Aethiopica, 5 volumes as follows: 

EAE I Uhlig, Siegbert (ed.), Encyclopaedia Aethiopica vol. 1 A-C (Wiesbaden: 2003) 

EAE II Uhlig, Siegbert (ed.), Encyclopaedia Aethiopica vol. 2 D-Ha (Wiesbaden: 2005) 

EAE II Uhlig, Siegbert (ed.), Encyclopaedia Aethiopica vol. 3 He-N (Wiesbaden: 2007) 

EAE IV Uhlig, Siegbert (ed.), Encyclopaedia Aethiopica vol. 4 o-x (Wiesbaden: 2010) 

EAE V Bausi, Alessandro (ed.), Encyclopaedia Aethiopica vol. 5 Y-Z, Addenda, Index 
(Wiesbaden: 2014). 


A Chronicle of the Carmelites in Persia and the Papal Missions of the XVIIth and XVIIIth 
Centuries. 2 Vols. London: 1939. 

Abbott, Thomas Kingsmill. Catalogue of the manuscripts in the library of Trinity College, 
Dublin. Dublin: 1900. 

Abignente, Giovanni. La schiavitu ne’ suoi rapport colla Chiesa e col laicato. Turin: 1890. 

Abulafia, David. The Great Sea: A Human History of the Mediterranean. London: 2014. 

Adankpo, Olivia. “Écriture et réécriture hagiographiques du gadlaEwostatéwos.” 
Mélanges de l'École francaise de Rome — Moyen Age 127.2 (2015): 407-420. http:// 
journals.openedition.org/mefrm/2661. 

Adankpo-Labadie, Olivia. De la prédication hétérodoxe d'Ewostatewos à la formation 
d'un mouvement monastique puissant genéses du monachisme eustathéen au nord 
du royaume d'Éthiopie (début du xrv*- milieu du xv*siécle), PhD thesis, 2 vols. 
Paris: 2017. 

Adankpo-Labadie, Olivia. “Accueillir et contròler les pèlerins éthiopiens à Rome 
aux XV* et XVI'siécles: L'institution de l'hospice pontifical de Santo Stefano dei 
Mori," Mélanges de l'École francaise de Rome — Moyen Age, 131.2 (2019): 437-445. 
https://doi.org/10.4000/mefrm.5864. 

Adankpo-Labadie, Olivia. “An Ethiopian Fugitive Allied with a Nubian King? 
Ewostatéwos and Sab’Nol at Noba through Hagiographical Narrative.” Dotawo. Jour- 
nal of Nubian Studies 6.1 (2019): 9-22. https://doi.org/10.5070/D66146249. 


382 BIBLIOGRAPHY 


Adankpo-Labadie, Olivia. Saints, moines, hérétiques: Les disciples d’Ewostatewos et 
l'invention d'un mouvement monastique hétérodoxe dans l'Éthiopie médiévale (x1v*- 
milieu du xv*siécle). Rome: forthcoming 2021. 

Aksan, Virginia H., and Daniel Goffman, eds. The Early Modern Ottomans: Remapping 
the Empire. Cambridge, Eng.: 2007. 

Albani, Benedetta. "Sposarsi a Roma dopo il Concilio di Trento. Matrimonio e comu- 
nità forestiere attraverso le ‘posizioni matrimoniali’ dell'inizio del XVII secolo." In 
Venire a Roma, restare a Roma. Forestieri e stranieri fra Quattro e Settecento, edited 
by Sara Cabibbo and Alessandro Serra, 57-82. Rome: 2018. 

Alberts, Tara. Conflict & Conversion: Catholicism in Southeast Asia, 1500-1700. 
Oxford: 2014. 

Alcalá, Antonio Dominguez. Los judeoconversos en la cultura y sociedad españolas. 
Madrid: 201. 

Alden, Dauril. The Making of an Enterprise: The Society of Jesus in Portugal, Its Empire, 
and Beyond, 1540-1750. Stanford, CA: 1996. 

Alonso, Carlos. “Embajadores de Persia en las Cortes de Praga, Roma y Valladolid 
(1600-1601). Anthologica Annua 36 (1989): 1-271. 

Amelang, James. "Writing Chains: Slave Autobiography from the Mediterranean to the 
Atlantic." In Mediterranean Slavery Revisited, 500-1800/Neue Perspektiven auf medi- 
terraner Sklaverei, 500-1800, edited by Stefan Hanf$ and Juliane Schiel. Zurich: 2014. 

Amrán, Rica. “De Pedro Sarmiento a Martinez Siliceo: La ‘génesis’ de los estatutos 
de limpieza de sangre.” In Autour de l'Inquisition, études sur le Saint-Office, 33-56. 
Paris: 2002. 

Angold, Michael, ed. The Cambridge History of Christianity Vol. 5: Eastern Christianity. 
Cambridge, Eng.: 2006. 

Annequin, Jacques, and Youval Rotman. "Les esclaves et l'esclavage: De la Méditerranée 
antique à la Méditerranée médiévale VI*-XI* s." Dialogues d'histoire ancienne 31.2 
(2005): 173-181. 

Armanios, Febe. Coptic Christianity in Ottoman Egypt. Oxford: 20n. 

Aron-Beller, Katherine. “Ghettoization: The Papal Enclosure and Its Jews." In A Com- 
panion to Early Modern Rome, 1492-1692, edited by Pamela M. Jones, Barbara Wisch, 
and Simon Ditchfield, 232-46. Leiden: 2019. 

Aslanian, Sebouh David. From the Indian Ocean to the Mediterranean: The Global Trade 
Networks of Armenian Merchants from New Julfa. Berkeley, CA: 2011. 

Aslanian, Sebouh David. “Many have come here and have deceived us? Some Notes 
on Asateur Vardapet (1644-1728), An Itinerant Armenian Monk in Europe.” Handes 
amsóreay 1-12 (2019): 133-194. 

Aslanian, Sebouh David. "The 'Quintessential Locus of Brokerage': Letters of Recom- 
mendation, Networks, and Mobility in the Life of Thomas Vanandets'i, an Armeni- 
an Printer in Amsterdam, 1677-1707.’ Journal of World History (forthcoming). 


BIBLIOGRAPHY 383 


Aslanian, Sebouh David. Early Modernity and Mobility: Port Cities and Printers in the 
Armenian diaspora. In preparation. 

Atsushi, Ota, ed. In the Name of the Battle against Piracy: Ideas and Practices in State 
Monopoly of Maritime Violence in Europe and Asia in the Period of Transition. 
Leiden: 2018. 

Avedichian, Gabriele. Sulle correzioni fatte ai libri ecclesiastici armeni nell'anno 1677. 
Venice: 1868. 

Aymard, Maurice. “Chiourmes et galères dans la seconde moitie du XVI° siècle.” In Il 
Mediterraneo nella seconda meta del ‘500 alla luce di Lepanto, edited by Giovanni 
Benzoni, 71-94. Florence: 1974. 

Bacciolo, Andrea. “Identità e autorità nel ciclo dei martiri nel Collegio Inglese di 
Roma.” In Identità e rappresentazione: Le chiese nazionali a Roma, 1450-1650, edited 
by Alexander Koller and Susanne Kubersky-Piredda, 271-296. Rome: 2015. 

Baernstein, P. Renée. A Convent Tale: A Century of Sisterhood in Spanish Milan. 
New York: 2002. 

Baker-Bates, Piers. Sebastiano del Piombo and the World of Spanish Rome. London: 2017. 

Balicka-Witakowska, Ewa and Alessandro Bausi. “Taammera Maryam” EAE IV 
(2010): 789—793. 

Barbero, Alessandro. Lepanto: La battaglia dei tre imperi. Rome: 2012. 

Barrio Barrio, Juan Antonio. “Los judeoconversos hispanos y su problemática inserción 
en la sociedad cristiana peninsular.” In Minorias étnico-religiosas na Península Ibéri- 
ca: Periodo medieval y moderna, edited by Maria Filomena Lopes de Barros and José 
Hinojosa Montalvo, 241-260. Evora: 2016. 

Barrio Gozalo, Maximiliano. "Tra devozione e politica: Le chiese e gli ospedali di Santi- 
ago e Montserrat di Roma, secoli XVI-XVII” Storia Urbana 31 (2009): 101-126. 

Baskins, Christelle. “Framing Khoja Sefer in the Sala Regia of the Quirinal Palace in 
Rome (1610—1617)." Journal of the Society for Armenian Studies, 24 (2015): 3-28. 

Bastos Mateus, Susana and James Nelson Novoa. “A Sixteenth-Century Voyage of Le- 
gitimacy: The Paths of Jácome and António da Fonseca from Lamego to Rome and 
Beyond.” Hispania Judaica Bulletin 9 (2013): 169-192. 

Baum, Wilhelm, and Dietmar W. Winkler. The Church of the East: A Concise History. 
London: 2011. 

Bausi, Alessandro and Gianfranco Fiaccadori. “Tasfa Seyon." EAE v (2014): 525-528. 

Bausi, Alessandro. “Monastic literature” EAE IV (2010): 993-999. 

Beinart, Haim. “The Settlement of the Jews in the Duchy of Savoy as a Result of the 
Privilege of 1572." In Scritti in Memoria di Leone Carpi: Saggi sull'Ebraismo Italiano, 
edited by Daniel Carpi, Attilio Milano, and Alexander Rofe, 72-118. Jerusalem: 1967. 

Beinart, Haim. "The converso Community in Sixteenth and Seventeenth Century 
Spain” In The Sephardi Heritage: Essays on the History and Cultural Contribution 


384 BIBLIOGRAPHY 


of the Jews of Spain and Portugal, vol. 1, edited by Richard David Barnett, 457-478. 
London: 1971. 

Beinart, Haim. The expulsion of the Jews from Spain, translated by J. M. Green. 
Oxford: 2002. 

Beltrami, Giuseppe. La chiesa caldea nel secolo dell'unione. Rome: 1933. 

Benbassa, Esther and Aron Rodrigue. Juifs des Balkans Espaces judéo-ibériques XIVème 
au XXé"'* siècles. Paris: 1993. 

Benedetti, Roberto. "Servi introvabili e schiavi visibili: Un'analisi delle fonti giuridiche 
dello Stato della Chiesa (secoli XVI-XVII). In Schiavi nelle terre del papa: Norme, 
rappresentazioni, problemi a Roma e nello Stato della Chiesa in età moderna, edited 
by Serena Di Nepi, 53-82. Rome: 2013. 

Benedetti, Roberto. "Le fonti giuridiche e lo studio della presenza islamica nello Stato 
della Chiesa, XVI-XVII secolo.” In Venire a Roma, restare a Roma: Forestieri e stranieri 
tra Quattro e Settecento, edited by Sara Cabibbo and Alessandro Serra. Rome: 2018. 

Bennassar, Bartlomé and Lucille. I cristiani di Allah: La straordinaria epopea dei conver- 
titi all'ISslamismo nei secoli XVI e XVII. Milan: 1991. 

Benocci, Carla. “Il Complesso assistenziale della SS. Trinità dei Pellegrini: Ricerche 
sullo sviluppo architettonico in relazione ad alcuni anni santi." In Roma sancta: la 
città delle basiliche, edited by Marcello Fagiolo and Maria Luisa Madonna, 101-8. 
Milan: 1985. 

Bernardi Salvetti, C. S. Maria degli Angeli alle Terme e Antonio Lo Duca. Città di 
Castello: 1965. 

Bertolotti, Antonio. "Ancora della Schiavitù in Roma, dal secolo XVI a tutto il secolo 
XVIII” La rassegna settimanale di politica, scienze, lettere ed arti 4. 98 (1879). 

Bertolotti, Antonio. “La schiavitù pubblica e privata in Roma durante tutto il secolo 
XVII” Archivio storico artistico archeologico e letterario della città e della provincia di 
Roma 5 (1879): 193-210. 

Bertolotti, Antonino. “La schiavitù a Roma dal secolo XVI al XIX.” Rivista di discipline 
carcerarie 17 (1887): 3-41. 

Biedermann, Zoltàn, Anne Gerritsen, and Giorgio Riello, eds. Global Gifts: The Material 
Culture of Diplomacy in Early Modern Eurasia. Cambridge, Eng.: 2018. 

Binasco, Matteo, ed. Rome and Irish Catholicism in the Atlantic World, 1622-1908. 
Cham: 2019. 

Bisaha, Nancy. Creating East and West: Renaissance Humanists and the Ottoman Turks. 
Philadelphia: 2004. 

Black, Christopher. Church, Religion and Society in Early Modern Italy. Basingstoke: 2004. 

Blum, Hester. “Pirated Tars, Piratical Texts: Barbary Captivity and American Sea Narra- 
tives.” Early American Studies: An Interdisciplinary Journal 1 (2003): 133-158. 

Boccadamo, Giuliana. Napoli e l'islam: Storie di musulmani, schiavi e rinnegati in età 


moderna. Naples: 2010. 


BIBLIOGRAPHY 385 


Boiteux, Martine. "Parcours rituels romains à l'époque moderne.” In Cérémonial et rit- 
uel à Rome (XVI*-XIX* siécles), edited by Maria Antonietta Visceglia and Catherine 
Brice, 27-87. Rome: 1997. 

Boiteux, Martine. “Preaching to the Jews in Early Modern Rome: Words and Imag- 
es" In The Jewish-Christian Encounter in Medieval Preaching, edited by Jonathan 
Adams and Jussi Hanska. Routledge Research in Medieval Studies; 6, 296-322. 
New York: 2015. 

Bonadonna Russo, Maria Teresa. “1575: Organizzazione e cronaca d'un giubileo” Stren- 
na dei Romanisti, 36 (1975): 371-85. 

Bonazza, Giulia. Essere schiavi: Il dibattito abolizionista e le persistenze della schia- 
viti negli Stati italiani preunitari (1750-1850). PhD Thesis, Università Ca’ Foscari 
Venezia, 2016. 

Bonazza, Giulia. "Connecting the Mediterranean and the Atlantic Forms of Slavery in 
Naples and Rome (1750-1850).” Journal of Global Slavery, 3 (2018): 152-175. 

Bonazzoli, Viviana. “Ebrei italiani, portoghesi, levantini sulla piazza commerciale di 
Ancona intorno alla metà del Cinquecento.” In Gli ebrei a Venezia, secoli XIV-XVIII, 
edited by Gaetano Cozzi, 727—770. Milan: 1987. 

Boncompagni Ludovisi, Francesco. Le prime due ambasciate giapponesi a Roma (1585- 
1615): Con nuovi documenti. Rome: 1904. 

Bonechi, Marco. “Four Sistine Ethiopians? The 1481 Ethiopian Embassy and the Fres- 
coes of the Sistine Chapel in the Vatican.” Aethiopica 14 (2011): 121-135. 

Bono, Salvatore. “Schiavi Musulmani sulle galere e nei bagni d'Italia dal XVI al XIX 
secolo” In Le genti del Mare Mediterraneo, edited by Rosalba Ragosta, 837-875. 
Naples: 1981. 

Bono, Salvatore. “Gli Schiavi nel Bagno di Livorno in 1747.” In Studi arabo-islamici in 
onore di Roberto Rubinacci nel suo settantesimo compleanno, edited by Clelia Samelli 
Cerqua, 87-106. Naples: 1985. 

Bono, Salvatore. Schiavi musulmani nell'Italia moderna: Galeotti, vucompra, domestici. 
Naples: 1999. 

Bono, Salvatore. Lumi e corsari: Europa e Maghreb nel Settecento. Perugia: 2005. 

Bono, Salvatore. “Malta e Venezia tra corsari e schiavi (secc. XVI-XVII). Mediterranea. 
Ricerche storiche 7 (2006): 213-222. 

Bono, Salvatore. “Schiavitù e servaggio nell'economia Europea, secc XI-XVIII” In Schi- 
avitù e servaggio nell'economia europea: Secc. XI-XVIII, edited by Simonetta Cavaci- 
occhi, 309-336. Florence: 2014. 

Bono, Salvatore. Schiavi. Una storia mediterranea (XVI-XIX secolo). Bologna: 2016. 

Bonora, Elena. La Controriforma. Rome: 2001. 

Bonora, Elena. Aspettando l’imperatore: Principi italiani tra il papa e Carlo V. Turin: 2014. 

Borja Medina, Francisco de. “Ignacio de Loyola y los judíos.” Anuario del Instituto Igna- 
cio de Loyola, 4 (1997): 37-63. 


386 BIBLIOGRAPHY 


Borzacchini, Marco, “Il patrimonio della Trinità dei Pellegrini alla fine del Cinquecen- 
to." Ricerche per la storia religiosa di Roma 5 (1984): 237-60. 

Bossy, John. The English Catholic Community 1570-1850. New York: 1976. 

Bowersock, Glen W. Throne of Adulis: Red Sea Wars on the Eve of Islam. Oxford: 2013. 

Brandi, Salvatore. “Il papato e la schiavitù.” Civiltà cattolica (6 and 20 June 1903): 545- 
561; 677—694. 

Braudel, Fernand. Civilization and Capitalism, 15th-18th Century, Vol. 1. London: 1979. 

Bregoli, Francesca. Mediterranean Enlightenment: Livornese Jews, Tuscan Culture, and 
Eighteenth-Century Reform. Stanford: 2014. 

Brevaglieri, Sabina. "Japan in Rom: Wissensráume der Keichó-Gesandtschaft zwischen 
Diplomatie und Mission (1615-1617). In Diplomatische Wissenskulturen der Frühen 
Neuzeit: Erfahrungsráume und Orte der Wissensproduktion, edited by Guido Braun, 
235-263. Berlin: 2018. 

Brewer, Keagan, Prester John: The Legend and Its Sources. Farnham: 2015. 

Brock, Sebastian. “‘Miaphysite, not monophysite! Cristianesimo nella Storia, 37 
(2016): 5-52. 

Broggi, Angelo, Judith Champ, Eamon Duffy, Andrew Headon, Nicholas Hudson, Sara 
Marascialli, Murphy O'Connor, Carol M. Richardson, Claudio Riotta, and Paolo Vio- 
lini. The Church of the English College in Rome: Its History, its Restoration. Rome: 2009. 

Brown, Judith C. “Courtiers and Christians: The First Japanese Emissaries to Europe.” 
Renaissance Quarterly 47.4 (1994): 872—906. 

Bruckbauer, Ashley. “Ambassadors and Missionaries, Converts and Infidels: Visualizing 
the 1686 Siamese Embassy to Versailles.” The Journal of the Western Society for French 
History 43 (2015): 21-39. 

Brummett, Palmira Johnson. Mapping the Ottomans: Sovereignty, Territory, and Identity 
in the Early Modern Mediterranean. Cambridge, Eng.: 2015. 

Brunel, George, Philippe Levillain, Francois-Charles Uginet, and André Vauchez, eds. 
Les fondations nationales dans la Rome pontificale. Le chiese nazionali a Roma 1450— 
1650. Rome: 1981. 

Bugnini, Annibale. La chiesa in Iran. Rome: 1981. 

Burton, Jonathan. “The Shah’s Two Ambassadors: The Travels of the Three English 
Brothers and the Global Early Modern.” In Emissaries in Early Modern Literature and 
Culture: Mediation, Transmission, Traffic, 1550-1700, edited by Brinda Charry and Gi- 
tanjali Shahani, 23-40. London: 2016. 

Cabibbo, Sara, “Civilité e anni santi. La santa opera di ‘albergar li pellegrini’ nelle cro- 
nache dei giubilei (1575-1650). Roma moderna e contemporanea 5 (1997): 405-30. 

Cabibbo, Sara, and Alessandro Serra, eds. Venire a Roma, Restare a Roma: Forestieri e 
stranieri fra Quattro e Settecento. Rome: 2017. 

Caffiero, Marina. Battesimi forzati: Storie di ebrei, cristiani e convertiti nella Roma dei 
papi. Rome: 2004. 


BIBLIOGRAPHY 387 


Caffiero, Marina. “Battesimi, libertà e frontier: Conversioni di musulmani ed ebrei a 
Roma in età moderna. In Schiavitù e conversioni nel Mediterraneo, edited by Gio- 
vanna Fiume (special issue of Quaderni storici, 3 [2007]): 819-839. 

Caffiero, Marina. “Domenicani, Ebrei, Inquisizione: Tra predicazione forzata e censura 
libraria” In Praedicatores, inquisitores, III: I domenicani e l'inquisizione romana. Atti 
del III seminario internazionale su i domenicani e l'inquisizione. 15-18 febbraio 2006, 
Roma., 205-34. Institutum Historicum Fratrum Praedicatorum Romae. Disserta- 
tiones Historicae Fasciculus XXXIII. Rome: 2008. 

Caffiero, Marina. Legami Pericolosi: Ebrei e cristiani tra eresia, libri proibiti e stregoneria. 
Turin: 2012. 

Caffiero, Marina. “Schiavitù, conversioni e apostasie di musulmani tra Inquisizione e 
Casa dei catecumeni.” Dimensioni e problemi della ricerca storica, 2 (2013): 81-106. 

Caffiero, Marina. Le conversioni: Modelli, strategie, pratiche. Rome: 2013. 

Caffiero, Marina. “Il rabbino, il convertito e la superstizione ebraica: La polemica a 
distanza fra Tranquillo Vita Corcos e Paolo Sebastiano Medici.” In Prescritto e pro- 
scritto: Religione e società nell'Italia moderna (secc. XVI-XIX), edited by Andrea Cic- 
erchia, Guido Dall'Olio, and Matteo Duni, 127-50. Rome: 2015. 

Caffiero, Marina. “Non solo schiavi: La presenza dei Musulmani a Roma in età mod- 
erna: il lavoro di un Gruppo di ricerca.” In Venire a Roma, restare a Roma: Forestieri 
e stranieri fra Quattro e Settecento, edited by Sara Cabbibo and Alessandro Serra, 
292—314. Rome: 2018. 

Caffiero, Marina. Il grande mediatore: Tranquillo Vita Corcos, un rabbino nella Roma dei 
papi. Rome: 2019. 

Calafat, Guillame, and Cesare Santus. "Les avatars du ‘Turc’: Esclaves et commerçants 
musulmans au Livourne (1600-1750). In Les musulmans dans l'histoire de l'Europe. 
I: Une intégration invisible, edited by Joceylne Dakhlia and Bernard Vincent, 471- 
522. Paris: 2011. 

Calafat, Guillame, and Wolfgang Kaiser. "The Economic of Ransoming in the Early 
Modern Mediterranean: A Form of Cross-Cultural Trade between Southern Europe 
and the Maghreb (16th to 18th centuries). In Religion and Trade: Cross-Cultural Ex- 
changes in World History (1000—1900), edited by Francesca Trivellato et al., 108-130. 
Oxford: 2014. 

Caldana, Alberto. Le guide di Roma. Ludwig Shudt e la sua bibliografia: Lettura critica e 
catalogo ragionato. Rome: 2003. 

Calisse, Carlo. Storia di Civitavecchia. Florence: 1898. 

Camm, Bede, osB. William Cardinal Allen: Founder of the Seminaries. London: 1908. 

Campanini, Saverio. “Le prefazioni, le dediche e i colophon di Gershom Soncino.” In 
L'attività editoriale di Gershom Soncino 1502-1527. Atti del convegno, Soncino, 17 set- 
tembre 1995, edited by Giuliano Tamani, 31-58. Cremona: 1997. 


388 BIBLIOGRAPHY 


Canepari, Eleonora. Stare in compagnia: Strategie di inurbamento e forme associative 
nella Roma del Seicento. Soveria Mannelli: 2007. 

Canepari, Eleonora. “Cohabitation, Household Structures, and Gender Identities" I 
Tatti Studies 17 (2014): 131-154. 

Carmignano di Brenta, Arturo da. San Lorenzo da Brindisi, Dottore della Chiesa Univer- 
sale (1559-1619). 4 vols. Miscellanea Laurentiana, 2. Venice: 1960. 

Carroll, Clare. Exiles in a Global City: The Irish and Early Modern Rome, 1609-1783. 
Leiden: 2018. 

Casale, Giancarlo L. The Ottoman Age of Exploration: Spices, Maps and Conquest in the 
Sixteenth-Century Indian Ocean. Oxford: 2010. 

Casares, Aurelia Martin and Margarita Garcia Barranco, eds. La esclavitud negroafrica- 
na en la historia de Espafia siglos XVI y XVII. Granada: 2010. 

Castro, Jorge de. Portugal em Roma, 2 vols. Lisbon: 1939. 

Cavaciocchi, Simonetta, ed. Serfdom and Slavery in the European Economy, nth to 18th 
centuries. Florence: 2014. 

Cavaciocchi, Simonetta. Schiavitù e servaggio nell'economia europea. Secc. XI-XVIII. 
Florence: 2014. 

Cerulli, Enrico. Etiopi in Palestina: Storia della comunità etiopica di Gerusalemme. 2 
vols. Rome: 1943-1947. 

Chaine, Marius. “Un monastère éthiopien à Rome au XV* et XVI? siècle: San Stefano dei 
Mori.” Mélanges de la Faculté Orientale 5 (1911): 1-36. 

Champ, Judith. The English Pilgrimage in Rome: A Dwelling for Souls. Leominster: 2007. 

Chaney, Edward. The Grand Tour and the Great Rebellion: Richard Lassels and "The Voy- 
age of Italy" in the Seventeenth Century. Geneva: 1975. 

Chaney, Edward. The Evolution of the Grand Tour: Anglo-Italian Cultural Relations since 
the Renaissance. London: 2000. 

Chiesa, Bruno. "Le edizioni ebraiche Soncino della biblioteca nazionale e universitaria 
di Torino." In L'attività editoriale di Gershom Soncino 1502-1527. Atti del convegno Son- 
cino, 17 settembre 1995, edited by Giuliano Tamani, 9-12. Cremona: 1997. 

Cleary, Gregory. Father Luke Wadding and St. Isidore's College Rome. Rome: 1925. 

Clines, Robert John. “Fighting Enemies and Finding Friends: The Cosmopolitan 
Pragmatism of Jesuit Residences in the Ottoman Levant” Renaissance Studies 311 
(2017): 66-86. 

Coffey, John. Persecution and Tolerance in Protestant England 1558-1689. London: 2000. 

Cohen, Leonardo. “A Postmortem of the Jesuits' Banishment from Ethiopia." In The 
Council of Trent: Reform and Controversy in Europe and Beyond (1545-1700), vol. 3, 
edited by Wim Francois and Violet Soen, 257-276. Gottingen: 2018. 

Cohen, Thomas M. “Jews and New Christians: The Contested Legacy of St. Ignatius." 
Studies in the Spirituality of the Jesuits, 42 (2010): 1-46. 


BIBLIOGRAPHY 389 


Colin, Gérard. Saints fondateurs du christianisme éthiopien: Frumentius, Garima, Takla 
Haymanot, Éwostàtewos. Paris: 2017. 

Colley, Linda. Captives, Britain, Empire and the World, 1600-1850. New York: 2002. 

Cooper, Michael. The Japanese Mission to Europe, 1582-1590: The Journey of Four Samu- 
rai Boys through Portugal, Spain and Italy. Folkestone: 2005. 

Cooperman, Bernard Dov. “Portuguese conversos in Ancona: Jewish Political Activity in 
Early Modern Italy” In In Iberia and Beyond: Hispanic Jews Between Cultures, edited 
by Bernard Dov Cooperman, 297-352. Newark: 1998. 

Cooperman, Bernard Dov. “Ethnicity and Institution Building among Jews in Early 
Modern Rome.’ AJs Review 30 (2006): 119-145. 

Courtright, Nicola. The Papacy and the Art of Reform in Sixteenth-Century Rome: Grego- 
ry XIII's Tower of the Winds in the Vatican. Cambridge, Eng.: 2003. 

Couto Oliveira, Américo do. Situação jurídica do Instituto de Santo Antonio dos portu- 
gueses em Roma e a sua igreja. Braga: 1987. 

Couto, Dejanirah, and Rui Loureiro, eds. Revisiting Hormuz: Portuguese Interactions in 
the Persian Gulf Region in the Early Modern Period. Wiesbaden: 2008. 

Cozzo, Paolo. “‘Pel comodo dei pellegrini divoti’: Riflessioni sull'accoglienza religiosa 
a Roma in età moderna.” in L'accoglienza religiosa tra tardo antico ed età moderna. 
Luoghi, architetture, percorsi, edited by Silvia Beltramo and Paolo Cozzo, 193-203. 
Rome: 2013. 

Crowley, Roger. Empires of the Sea: The Siege of Malta, the Battle of Lepanto, and the 
Contest for the Center of the World. New York: 2008. 

Cruysse, Dirk van der. Siam and the West, 1500-1700, translated by Michael Smithies. 
Chiang Mai: 2002. 

D'Aiuto, Francesco, and Paolo Vian, eds. Guida ai fondi manoscritti, numismatici, a 
stampa della Biblioteca Vaticana, 2 vols. Vatican City: 2011. 

D'Almeida Paile, Miguel. Santo António dos portugueses em Roma, 2 vols. Lisbon: 1951. 

Da Civezza, Marcellino. Il Romano pontificato nella storia d'Italia. Prato: 1888. 

Da Leonessa, Mauro. Santo Stefano Maggiore degli Abissini e le relazioni romano- 
etiopiche. Vatican City: 1929. 

Dai nihon shiryo. Pt. 11, suppl., 1; pt. 12, vol. 12. Tokyo: 1909 and 1959. 

Dakhlia, Jocelyne, and Bernard Vincent, eds. Les musulmans dans l'histoire de l'Europe, 
Vol. I: Une intégration invisible. Paris: 2011. 

Dandelet, Thomas. Spanish Rome 1500-1700. New Haven: 2001. 

Danielson, Cornelia Joy. Livorno: A Study in Sixteenth-Century Town Planning in Italy. 
PhD Thesis, Columbia University, 1986. 

Davies, David William. Elizabethans Errant: The Strange Fortunes of Sir Thomas Sherley 
and His Three Sons, as Well in the Dutch Wars as in Muscovy, Morocco, Persia, Spain, 
and the Indies. Ithaca: 1967. 

Davis, David Brion. The Problem of Slavery in Western Culture. New York: 1998. 


390 BIBLIOGRAPHY 


Davis, Robert C. Christian Slaves, Muslim Masters: White Slavery in the Mediterranean, 
the Barbary Coast and Italy, 1500-1800. New York: 2002. 

De Certeau, Michel. The Practice of Everyday Life. Berkeley: 1984. 

De Strobel, Anna Maria, and Fabrizio Mancinelli. “La Sala Regia e la Sala Ducale.” In Il 
Palazzo Apostolico Vaticano, edited by Carlo Pietrangeli, 73-79. Florence: 1992. 

Debié, Muriel. "Livres et monastères en Syrie-Mésopotamie d'aprés les sources syri- 
aques.” In Le monachisme syriaque, edited by Florence Jullien, 123-168. Paris: 2010. 

Debrunner, Hans Werner. Presence and Prestige: Africans in Europe. Basel: 1979. 

Dege, Sophie, and Siegbert Uhlig. “Johannes Potken." EAE IV (2010): 191-192. 

DeJob, Charles. "Documents sur les Juifs des États pontificaux." Revue des Études Juives 
9 (1884): 77-91. 

Delsere, Ilaria, and Osvaldo Raineri. Chiesa di S. Stefano dei Mori: Vicende edilizie e per- 
sonaggi. Vatican City: 2015. 

Derat, Marie-Laure. Le domaine des rois éthiopiens (1270—1527). Espace, pouvoir et 
monachisme. Paris, 2003. 

Derat, Marie-Laure. "Moines et scriptorium dans le royaume d'Éthiopie aux x1v* et xv* 
siècles.” In Histoire, monde et cultures religieuses 4.24 (2012): 65-77. 

Derat, Marie-Laure. "Le développement à l'époque médiévale: Les prédications de 
Takla-Haymanot et d’Ewostatéwos et le royaume chrétien d’Ethiopie.” In Saints 

fondateurs du christianisme éthiopien: Frumentius, Garima, Takla Haymanot, 
Ewostatéwos, edited by Gérard Colin, lvi-lxxxiv. Paris: 2017. 

Devrikyan, Vardan. Armenian Pilgrims in Rome. Yerevan: 2016. 

Di Cesare, Mario. Milton in Italy: Contexts, Images and Contradictions. Binghamton 
NY: 2001. 

Di Nepi, Serena. "Le Restitutiones ad libertatem di schiavi a Roma in età moder- 
na: Prime note su un fenomeno trascurato (1516—1645)."Dimensioni e problemi della 
ricerca storica 2 (2013): 25-52. 

Di Nepi, Serena, ed. Schiavi nelle terre del papa: Norme, rappresentazioni, problemi a 
Roma e nello Stato della Chiesa in età moderna. Rome: 2013. 

Di Nepi, Serena, ed. Storie intrecciate: Cristiani, ebrei e musulmani tra scritture, oggetti e 
narrazioni (Mediterraneo, secc. XVI-XIX). Rome: 2015. 

Di Nepi, Serena. “Attraverso la schiavitù: Un'ipotesi di lettura del modello romano di ges- 
tione dell’alterità religiosa tra Cinque e Seicento.” in Simple Twists of Faith: Changing 
Beliefs, Changing Faiths: People and Places/ Cambiare culto, cambiare fede: Persone e 
luoghi, edited by James N. Novoa and Simona Marchesini, 167-189. Verona: 2017. 

Di Nepi, Serena. “Autobiografie di minoranza: Prospettive individuali tra scritture per- 
sonali e racconti di vita di ebrei e musulmani a Roma in età moderna.” Società e 
Storia, 160 (2018): 289-313. 

Di Nepi, Serena. “I ‘turchi’, la guerra, il battesimo: Per una riflessione su schiavitù e 
battesimo negli anni della Riforma." In Riforma/Riforme: Continuità o discontinuità? 


BIBLIOGRAPHY 391 


Sacramenti, pratiche spirituali e liturgia tra il 1460 e il 1660, edited by Fulvio Ferrario, 
Eduardo López Terdo Garcia, and Emanuela Prinzivalli (special issue of Quaderni di 
studi e materiali di storia delle religioni, 22 [2019]): 350—364. 

Díaz Rodríguez, Antonio J. "La instrumentalización de los cabilidos catedrales: Los 
Salazar como estudio de caso de la minoría judeoconversa.” In Iglesia, poder y fortu- 
na: Clero y movilidad social en la España moderna, edited by E. Soria Mesa and AJ. 
Díaz Rodríguez, 115-138. Granada: 2012. 

Díaz Rodríguez, Antonio J. “Papal Bulls and Converso Brokers: New Christian Agents at 
the Service of the Catholic Monarchy in the Roman Curia (1550-1650) Journal of 
Levantine Studies 6 (2016): 13-33. 

Díaz Rodriguez, Antonio J. “Purity of Blood and the Curial Market in Iberian Cathe- 
drals.” ehumanista 4 (2016): 38-63. 

Díaz Rodriguez, Antonio J. “Mercaderes de la gracia: Las compañías de negocios cu- 
riales entre Roma y Portugal en la edad moderna" Ler historia 71 (2018): 55—76. 
https://journals.openedition.org/lerhistoria/33. 

Dib, Pierre. History of the Maronite Church. Detroit: 1971. 

Diemling, Maria. "Navigating Christian Space: Jews and Christian Images in Early Mod- 
ern German Lands.” Jewish Culture and History 12 (2012): 397-410. 

Disney, A. R. A History of Portugal and the Portuguese Empire: From Beginnings to 1807. 
2 vols. Cambridge, Eng.: 2009. 

Ditchfield, Simon. “Reading Rome as a Sacred Landscape, c.1586-1635-” In Sacred Space 
in Early Modern Europe, edited by Will Coster and Andrew Spicer, 167-92. Cam- 
bridge, Eng.: 2005. 

Ditchfield, Simon. "Decentering the Catholic Reformation: Papacy and Peoples in the 
Early Modern World.” Archiv Fur Reformationsgeschichte 101 (2010): 186—208. 

Do Pago, David. “Invisible dans la banalité et le mépris? Les musulmans à Vienne des 
années 1660 à la fin du XVIII* siècle” In Les musulmans dans l'histoire de l'Europe, 
edited by Jocelyne Dakhlia and Bernard Vincent, 55—80. Paris: 2011. 

Dollinger Ignaz. Introduzione allo studio della storia ecclesiastica, vol. 2. Turin: 1856. 

Domínguez Ortiz, Antonio. Los judeoconversos en España y América. Madrid: 1971. 

Domínguez Ortiz, Antonio. Los judeoconversos en la España Moderna. Madrid: 1992. 

Donati, Barbara. Tra Inquisizione e Granducato: Storie di inglesi nella Livorno del primo 
Seicento. Rome: 2010. 

Dorati, Maria Cristina. “Gli scultori della Cappella Paolina di Santa Maria Maggiore." 
Commentari: Rivista di critica e storia dell'arte, 18.2—3 (1967): 231-260. 

Duffy, Eamon. “William Cardinal Allen, 1532-1594.” Recusant History 22 (1995): 265-305. 

Duffy, Eamon. Reformation Divided: Catholics, Protestant and the Conversion of Eng- 
land. London: 2017. 

Dursteler, Eric R., Renegade Women: Gender, Identity, and Boundaries in the Early Mod- 
ern Mediterranean (Baltimore: 2011). 


392 BIBLIOGRAPHY 


Dursteler, Eric R. “Fearing the ‘Turk’ and Feeling the Spirit: Emotion and Conversion in 
the Early Modern Mediterranean.” Journal of Religious History 39.4 (2015): 485-505. 

Eire, Carlos M.N., Reformations. The Early Modern World, 1450-1650. New Haven: 2016. 

Eisenstein, Elizabeth L., The Printing Press as an Agent of Change: Communications and 
Cultural Transformations in Early Modern Europe. Cambridge, Eng.: 1979. 

Ekelund, Robert B., Robert D. Tollison, Gary M. Anderson, Robert F. Hébert, and Audrey 
B. Davidson. Sacred Trust: The Medieval Church as an Economic Firm. Oxford: 1996. 

Eklòf Amirell, Stefan and Leos Müller, eds. Persistent Piracy: Maritime Violence and 
State-Formation in Global Historical Perspective. London: 2014. 

Elisonas, J. S. A. “Journey to the West." Japanese Journal of Religious Studies 34.1 
(2007): 27-66. 

Elon, Menahem. Jewish Law: History, Sources, Principles, vol. 3. Philadelphia: 1994. 

Eltis, David. "Europeans and the Rise and Fall of African Slavery in the Americas: An 
Interpretation.” The American Historical Review 98 (1993): 13991423. 

Elukin, Jonathan M. Living Together, Living Apart: Rethinking Jewish-Christian Relations 
in the Middle Ages. Jews, Christians, and Muslims from the Ancient to the Modern 
World. Princeton: 2007. 

Esposito, Anna. "The Sephardic Communities in Rome in the Early Sixteenth Century.” 
Imago Temporis. Medium Aevum 1 (2007): 177-185. 

Esposito, Anna. "Slaves in Rome between the Fifteenth and the Sixteenth Centu- 
ries: Preliminary Investigations in the Notaries’ Registers" Dimensioni e problemi 
della ricerca storica 2 (2013): 13-24. 

Esposito, Anna. “‘Charitable’ Assistance between Lay Foundations and Pontifical Initi- 
atives.” In A Companion to Early Modern Rome, edited by Pamela M. Jones, Barbara 
Wisch and Simon Ditchfield, 199—213. Leiden: 2019. 

Euringer, Sebastian. "San Stefano dei Mori (Vatikanstadt) in seiner Bedeutung für die 
abessinische Sprachwissenschaft und Missionsgeschichte.” Oriens Christianus 32 
(1935): 38-59. 

Faber, Martin. Scipione Borghese als kardinalprotektor: Studien zur rémischen Mik- 
ropolitik in der frühen Neuzeit. Mainz: 1999. 

Falcetta, Angela. Ortodossi nel Mediterraneo cattolico: Frontiere, reti, comunità nel Reg- 
no di Napoli (1700—1821). Rome: 2016. 

Feghali, Joseph. Histoire du droit de l'Église maronite. Paris: 1962. 

Feitler, Bruno. The Imaginary Synagogue: Anti-Jewish Literature in the Portuguese Early 
Modern World (16th-18th Centuries). Leiden: 2015. 

Fernandez Alonso, Justo. “Las iglesias nacionales de España en Roma: Sus orígenes." 
Anthologica Annua 4 (1956): 9-96. 

Ferorelli, Nicola. Gli ebrei nell'Italia meridionale dall'età romana al secolo XVIII, edited 
by Filena Patroni Griffi. Naples: 1990. 

Ferro Tavares, Maria José. Os Judeus em Portugal no sécolo XV. Lisbon: 1982-1984. 


BIBLIOGRAPHY 393 


Ferro Tavares, Maria José. Judaismo e Inquisição. Lisbon: 1987. 

Ferro Tavares, Maria José. Los judíos en Portugal. Madrid: 1992. 

Ferro Tavares, Maria José. Os Judeus em Portugal no século XIV. Lisbon: 1999. 

Ferro Tavares, Maria José. "The Castilian Jews in Portugal: An Approach to their Histo- 
ry.’ Hispania Judaica Bulletin, 7 (2010): 175-192. 

Fiaccadori, Gianfranco. “Etiopia, Cipro e Armenia Cipro e Armenia: la "Vita" di 
"Éwostátéwos, santo abissino del secolo x1v,” (I) and (II). Corso di cultura sull'arte ra- 


vennate e bizantina 32 (1985): 73-78; (II) Felix Ravenna, 127-128 (1984-1985): 217-239. 
Fiaccadori, Gianfranco. “‘Ewostatéwos’ and 'Ewostateans"" EAE II (2005): 464-472. 
Fiaccadori, Gianfranco. "Santo Stefano dei Mori.” EAE IV (2010): 528—532. 

Fiaccadori, Gianfranco. “A Marginal Note to ‘Four Sistine Ethiopians?” Aethiopica 14 
(2011): 136-144. 

Fiaccadori, Gianfranco. "Archives." EAE v (2014): 244-248. 

Fichtner, Paula S. Terror and Toleration: The Habsburg Empire Confronts Islam, 1526- 
1850. London: 2008. 

Fioriani, Luigi. "Gli anni santi del Cinque-Seicento e la confraternita della SS. Trinita 
dei Pellegrini" In Roma Sancta: La città delle basiliche, edited by Marcello Fagiolo 
and Maria Luisa Madonna, 85-90. Rome: 1985. 

Fiorani, Luigi. “Il carisma dell'ospitalità: La confraternita della Trinità dei Pellegrini nei 
giubilei cinque-secenteschi.” In La storia dei Giubilei, vol. II 1450-1575, edited by Glo- 
ria Fossi, 308-325. Prato: 1998. 

Fioriani, Luigi. “‘Charità et pietate. Confraternite e gruppi devoti nella città rinasci- 
mentale e barocca.” In Roma, la città dei papi, edited by Luigi Fioriani and Adriano 
Prosperi, 429-76. Turin: 2000. 

Firpo, Massimo. Riforma protestante ed eresie nell'Italia del Cinquecento: Un profilo 
storico. Rome: 2008. 

Fiume, Giovanna, ed. Schiavitù e conversioni nel Mediterraneo (special issue of Quad- 
erni storici, no. 3 (2007). 

Fiume, Giovanna. Schiavitù mediterranee: Corsari, rinnegati e santi di età moderna. 
Milan: 2009. 

Fiume, Giovanna. "L'impossibile riscatto di Aly del Marnegro ‘turco vero” Quaderni 
storici 140 (2011): 385-424. 

Fiume, Giovanna. “La schiavitù mediterranea tra Medioevo ed età moderna: Una 
proposta bibliografica.” Estudis. Revista de Historia Moderna 41 (2015): 267—318. 

Fiume, Giovanna. “Esclaves et franciscains: L'accès dans les ordres mendiants et l'af- 
franchissement (Sicile, XVI*- XVIIe siècle). In Sortir de l'esclavage en Europe et en 
Méditerranée, XIV*-XVIII* siècle, edited by Dominique Rogers and Boris Lesueur, 
79-106. Paris: 2018. 

Fletcher, Catherine. Diplomacy in Renaissance Rome: The Rise of the Resident Ambassa- 
dor. Cambridge, Eng.: 2015. 


394 BIBLIOGRAPHY 


Foa, Anna. “Il gioco del proselitismo: Politica delle conversioni e controllo della vio- 
lenza nella Roma del Cinquecento.” In Ebrei e cristiani nell'Italia medievale e mod- 
erna: Conversioni, scambi, contrasti. Atti del VI Congresso internazionale dell'AISG, 
S. Miniato, 4-6 novembre 1986, edited by Michele Luzzati, Michele Olivari, and Ales- 
sandra Veronese, 155-170. Rome: 1988. 

Foa, Anna. “Un vescovo marrano: Il processo a Pedro de Aranda (Roma 1498). Quad- 
erni storici, 33 (1998): 540—551. 

Fontenay, Michel. "L'esclave galérien dans la Méditerranée des temps modernes.” In 
Figures de l'esclave au Moyen-Áge et dans le monde moderne. Actes de la Table ronde 
organisée les 27 et 28 octobre 1992 par le Centre d'Histoire sociale et culturelle de l'Oc- 
cident de l'Université de Paris-X Nanterre, edited by Henri Bresc, 115—143. Paris: 1996. 

Fontenay, Michel. “Il mercato maltese degli schiavi al tempo dei Cavalieri di San Gio- 
vanni (1530—1798)." Quaderni Storici, 36 (2001): 391-414. 

Fontenay, Michel. *Pour une géographie de l'esclavage méditerranéen aux temps mod- 
ernes.” Cahiers de la Méditerranée 65 (2002): 17-52. 

Forrestal, Alison, and Seán Alexander Smith, eds. The Frontiers of Mission: Perspectives 
on Early Modern Missionary Catholicism. Leiden: 2016. 

Forster, Marc R. Catholic Revival in the Age of the Baroque: Religious Identity in South- 
west Germany, 1550-1750. Cambridge, Eng.: 2001. 

Fosi, Irene. “Roma e gli ‘ultamontani’: Conversioni, viaggi, identità" Quellen und 
Forschungen aus italienischen Archiven und Bibliotheken, 81 (2001): 351-96. 

Fosi, Irene. “Roma patria comune? Foreigners in Early Modem Rome" In Art and 
Identity in Early Modern Rome, edited by Jill Burke and Michael Bury, 27-43. 
Aldershot: 2008. 

Fosi, Irene. Convertire lo straniero: Forestieri e Inquisizione a Roma in età moderna. 
Rome: 2011. 

Fosi, Irene. "Conversion and Autobiography: Telling Tales before the Roman Inquisi- 
tion.” Journal of Early Modern History, 17 (2013): 437—456. 

Fosi, Irene. "The Hospital as a Space of Conversion: Roman Examples from the Seven- 
teenth Century" In Space and Conversion in Global Perspective, edited by Giuseppe 
Marcocci, Aliocha Maldavsky, Wietse de Boer, and Ilaria Pavan. Leiden: 2014. 

Fosi, Irene. “A proposito di Nationes a Roma in età moderna: Provenienza, appart- 
enenza culturale, integrazione sociale" Quellen und Forschungen aus Italienischen 
Archiven und Bibliotheken 97 (2017): 383-93. 

Fosi, Irene. "The Plural City: Urban Spaces and Foreign Communities." In A Companion 
to Early Modern Rome, edited by Pamela M. Jones, Barbara Wisch, and Simon Ditch- 
field, 169-183. Leiden: 2019. 

Fosi, Irene. Inquisition, Conversion, and Foreigners in Baroque Rome. Leiden: 2020. 

Francisco, Adam S. Martin Luther and Islam: A Study in Sixteenth-Century Polemics and 
Apologetics. Leiden: 2007. 


BIBLIOGRAPHY 395 


Frattarelli Fischer, Lucia. “Ebrei a Pisa fra Cinquecento e Settecento.” Gli ebrei di 
Pisa (secoli IX-XX). Atti del Convegno internazionale. Pisa, 3-4 ottobre 1994, 89-115. 
Pisa: 1998. 

Frattarelli Fischer, Lucia and Stefano Villani. “‘People of Every Mixture’. Immigration, 
Tolerance and Religious Conflicts in Early Modern Livorno.” In Immigration and Em- 
igration in Historical Perspective, edited by Ann Katherine Isaacs, 93-108. Pisa: 2007. 

Frattarelli Fischer, Lucia. Vivere fuori dal Ghetto: Ebrei a Pisa e Livorno (secoli XVI-XVI- 
II). Turin: 2008. 

Frazee, Charles A. Catholics and Sultans: The Church and the Ottoman Empire, 1453- 
1923. Cambridge, Eng.: 1983. 

Freiberg, Jack. Bramante's Tempietto, the Roman Renaissance, and the Spanish Crown. 
Cambridge, Eng.: 2014. 

Frommel, Christoph Luitpold. “Antonio da Sangallos Cappella Paolina: Ein Beitrag 
zur Baugeschichte des Vatikanischen Palastes.” Zeitschrift für Kunstgeschichte 27 
(1964): 1-42. 

Fujikawa, Mayu. "The Borghese Papacy's Reception of a Samurai Delegation and Its 
Fresco-Image at the Palazzo del Quirinale, Rome.’ In Western Visions of the Far East 
in a Transpacific Age, 1522-1657, edited by Christina H. Lee, 181-202. Farnham: 2012. 

Gallo, Marzia Cataldi. Le vesti dei papi: I parati della sacrestia pontificia Seicento e Set- 
tecento. Genoa: 2011. 

Garofalo, Fausto. L' Ospedale della SS. Trinità dei pellegrini e dei convalescenti. 
Rome: 1950. 

Geanakoplos, Deno J. “The Council of Florence (1438-1439) and the Problem of Union 
between the Greek and Latin Churches.” Church History 24, 4 (1955): 324-46. 

Gemayel, Nasser. Les échanges culturels entre les Maronites et l'Europe: Du Collége Ma- 
ronite de Rome (1584) au Collége de 'Ayn-Warqa (1789). Beirut: 1984. 

Ghazali, María, Sadok Boubaker, and Leila Maziane. Captifs et captivités en Mediter- 
ranée à l'époque moderne. Nice: 2013. 

Ghinzoni, Pietro. "Un'ambasciata del Prete Gianni a Roma nel 1481” Archivio storico 
lombardo 6 (1889): 145-154. 

Ghobrial, John-Paul. "The Secret Life of Elias of Babylon and the Uses of Global Micro- 
history” Past & Present 2224 (2014): 51-93. 

Ghobrial, John-Paul. "The Archives of Orientalism and its Keepers: Re-imagining the 
Histories of Arabic Manuscripts in Early Modern Europe" Past & Present 230, Sup- 
plement 11 (2016): 90-11. 

Ghobrial, John-Paul. "Migration from Within and Without: In the Footsteps of Eastern 
Christians in the Early Modern World.” Transactions of the Royal Historical Society 


27 (2017):153-173. 


396 BIBLIOGRAPHY 


Ghobrial, John-Paul. “Moving Stories and What They Tell Us: Early Modern Mobili- 
ty Between Microhistory and Global History.’ Past & Present 242, Supplement 14 
(2019): 243-280. 

Gil, Juan. Hidalgos y samurais: España y Japón en los siglos xvi y xvii. Madrid: 1991. 

Gill, Joseph. The Council of Florence. Cambridge, Eng.: 1959. 

Ginzburg, Carlo and Carlo Poni. “Il nome e il come: Scambio ineguale e mercato stori- 
ografico." Quaderni storici 40 (1979): 181-190. 

Giordano, Silvano. “La Professio Ortodoxae Fidei ab Orientalibus facienda elaborata da 
Urbano VIII" In Confessional identities in Central-Oriental Europe in the 17th-21th cen- 
turies, edited by N. Bocsan et al., 95-11. Cluj: 2009. 

Giorgi, Ignazio. Paolo III e la schiavitù a Roma nel secolo XVI. Rome: 1879. 

Girard, Aurélien. "Comment reconnaître un chrétien d'Orient vraiment catholique? 
Elaboration et usages de la profession de foi pour les Orientaux à Rome (XVI«- 
XVIII? siècles)” In L'Union à l'épreuve du formulaire: Professions de foi entre Églis- 
es d'Orient et d'Occident (XIII-XVII! siècle), edited by Marie-Hélène Blanchet and 
Frédéric Gabriel, 235-258. Leuven: 2016. 

Girard, Aurélien. "Teaching and Learning Arabic in Early Modern Rome: Shaping a Mis- 
sionary Language. In The Teaching and Learning of Arabic in Early Modern Europe, 
edited by Jan Loop, Alastair Hamilton, and Charles Burnett, 189—212. Leiden: 2017. 

Girard, Aurélien, and Giovanni Pizzorusso. "The Maronite College in Early Modern 
Rome: Between the Ottoman Empire and the Republic of Letters" In College Com- 
munities Abroad: Education, Migration and Catholicism in Early Modern Europe, ed- 
ited by Liam Chambers and Thomas O'Connor, 174-197. Manchester: 2017. 

Gnoli, Domenico. Vittoria Accoramboni: Storia del secolo XVI. Florence: 1890. 

Godet, Éric. "La préparation du parchemin en éthiopie” Abbay n (1980-1982): 203-210. 

Goffman, Daniel. The Ottoman Empire and Early Modern Europe. Cambridge, Eng.: 2002. 

Gonoi, Takashi. Hasekura Tsunenaga. Tokyo: 2003. 

González Tornel, Pablo. Roma hispánica: Cultura festiva española en la capital del Bar- 
rocco. Madrid: 2017. 

Graf, Georg. Geschichte der Christlichen Arabischen Literatur, vol. 4. Vatican City: 1951. 

Grafton, Anthony, and Joanna Weinberg. “I have always loved the Holy Tongue": Isaac 
Casaubon, the Jews, and a Forgotten Chapter in Renaissance Scholarship. Cambridge, 
MA: 2011. 

Grébaut, Sylvain. "Contribution à l'histoire du couvent éthiopien San-Stefano-dei- 
Mori.” Revue de l'Orient Chrétien 26 (1927-1928): 211—218. 

Grébaut, Sylvain, and Eugène Tisserant. Codices Aethiopici Vaticani et Borgiani, Barbar- 
ianus orientalis 2, Rossianus 865. 2 vols. Vatican City: 1935-1936. 

Grébaut, Sylvain, and Eugéne Tisserant. Codices Aethiopici Vaticani et Borgiani, Bar- 
berinianus Orientalis 2, Rossianus 865, Pars posterior: Prolegomena, indices, tabulae. 
Vatican City: 1936. 


BIBLIOGRAPHY 397 


Greene, Molly. A Shared World: Christians and Muslims in the Early Modern Mediterra- 
nean. Princeton: 2000. 

Greene, Molly. Catholic Pirates and Greek Merchants: A Maritime History of the Early 
Modern Mediterranean. Princeton: 2010. 

Gregory, Timothy E. “Jacob Baradaeus.” In The Oxford Dictionary of Byzantium, edited 
by A.P. Kazhdan et al., 1029. Oxford, 1991. 

Grendler, Paul. The Roman Inquisition and the Venetian Press, 1540-1605. Princeton:1977). 

Grenet, Mathieu. La fabrique communautaire: Les Grecs à Venise, Livourne et Marseille, 
1770-1840. Rome: 2016. 

Grigorovitch-Barski, Vassili. Pérégrinations (1723-1747), translated by Myriam Odaysky. 
Geneva: 2019. 

Groebner, Valentin. “Describing the Person, Reading the Signs in Late Medieval and Re- 
naissance Europe: Identity Papers, Vested Figures, and the Limits of Identification 
1400-1600.” In Documenting Individual Identity: The Development of State Practices 
in the Modern World, edited by Jane Caplan and John Torpey, 15-27. Princeton: 2001. 

Groebner, Valentin. Der Schein der Person: Steckbrief; Ausweis und Kontrolle im Mit- 
telalter. Munich: 2004. 

Groebner, Valentin. Who are you? Identification, Deception and Surveillance in Early 
Modern Europe. New York: 2007. 

Groppi, Angela. “Concorrenza economica e confessione religiosa: Mercanti Cattolici 
contro calvinisti e luterani nella Roma dei papi (secoli XVII-XVIII)” Quaderni Stor- 
ici 51 (2016): 471-502. 

Gross, Hanns. Rome in the Age of Enlightenment: The Post-Tridentine Syndrome and the 
Ancien Regime. Cambridge, Eng.: 2002. 

Guenster, Andrea and Stephen Martin. “A Holy Alliance: Collusion in the Renaissance 
Europe Alum Market” Review of Industrial Organization 47 (2015): 1-23. 

Guglielmotti, Alberto. Gli ultimi fatti della squadra romana da Corfù all’ Egitto: Storia 
dal 1700 al1807. Rome: 1884. 

Guglielmotti, Alberto. Storia della marina pontificia, 10 vols. Rome: 1886-1903. 

Guglielmotti, Alberto. Storia della marina pontificia: La squadra ausiliaria a Candia..., 
vol. 8. Rome: 1893. 

Guidi, Ignazio. “La prima stampa del Nuovo Testamento in etiopico, fatta in Roma nel 
1548-1549.” Archivio della R. Società Romana di Storia Patria 9 (1886): 273-278. 

Guillén, Fabienne P. and Salah Trabelsi, eds. Esclavages en Méditerranée: Espaces et dy- 
namiques économiques. Madrid: 2012. 

Günther, Hubertus. “Italian Hospitals of the Early Renaissance.” In Public Buildings in 
Early Modern Europe, edited by Konrad Ottenheym, Monique Chatenet, and Krista 
De Jonge, 383-96. Turnhout: 2010. 

Habel, Dorothy Metzger. The Urban Development of Rome in the Age of Alexander VII. 
Cambridge, Eng.: 2002. 


398 BIBLIOGRAPHY 


Habel, Dorothy Metzger. “When All of Rome Was under Construction”: The Building Pro- 
cess in Baroque Rome. University Park, PA: 2013. 

Haliczer, Stephen. The Urban Patriciate and the Jewish Expulsions of 1480-1492. Wash- 
ington, DC: 1973. 

Haliczer, Stephen. Inquisition and Society in the Kingdom of Valencia. Berkeley: 1990. 

Haliczer, Stephen and Moshe Lazar. The Jews of Spain and the Expulsion of 1492. Lan- 
caster, CA:1997. 

Hamada, Naotsugu. Masamune no yume: Tsunenaga no utsutsu [Masamune's 
dreams: Tsunenaga's reality]. Sendai: 2012. 

Hamilton, Alastair. The Copts and the West, 1439-1822: The European Discovery of the 
Egyptian Church. Oxford: 2006. 

Hanf, Stefan. “Gefangen und versklavt Muslimische Sklaven aus der Seeschlacht von 
Lepanto in Rom" In Mediterranean Slavery Revisited, 500-1800/Neue Perspektiven 
auf mediterraner Sklaverei, 500-1800, edited by Stefan Hanf and Juliane Schiel, 337- 
379. Zurich: 2014. 

Hanf, Stefan. Lepanto Als Ereignis: Dezentrierende Geschichte(n) Der Seeschlacht von 
Lepanto (1571). Göttingen: 2017. 

Hasekura Tsunenaga den [Biography of Hasekura Tsunenaga]. Tokyo: 1975. 

Henrich, Sarah, and James L. Boyce. “Martin Luther. Translations of Two Prefaces on 
Islam: Preface to the Libellus de ritu et moribus Turcorum (1530), and Preface to 
Bibliander's Edition of the Qur'an (1543)." Word and World 16 (1996): 250-266. 

Herculano, Alexandre. History of the Origin and Establishment of the Inquisition in 
Portugal. Prologue by Yosef Hayim Yerushalmi, translated by John C. Branner. 
New York: 1968. 

Hermanin, Federico. “Osservazioni ed aggiunte all'opera di alcuni antichi incisori.” Au- 
sonia: Rivista della Società Italiana di Archeologia e Storia dell'Arte 2 (1908): 290—302. 

Herrmann-Fiore, Kristina. "Testimonianze storiche sull'evangelizzazione dell'Oriente 
attraverso i ritratti nella Sala Regia del Quirinale.” In Giuseppe (Joseph) Pittau, ed., 
Da Sendai a Roma: Un ambasceria giapponese a Paolo V, 91-103. Rome: 1990. 

Hershenzon, Daniel. “Towards a Connected History of Bondage in the Mediterrane- 
an: Recent Trends in the Field” History Compass 15 (2017): 1-13. 

Hess, Andrew C. “The Battle of Lepanto and Its Place in Mediterranean History. Past 
& Present 57 (1972): 53-73. 

Heyberger, Bernard. Les Chrétiens du Proche-Orient au temps de la Réforme 
Catholique: Syrie, Liban, Palestine, XVII*-XVIII* siècles. Rome: 1994. 

Heyberger, Bernard. “La carrière manquée d'un ecclésiastique oriental en Italie: Tim- 
othée Karnush, archéveque syrien catholique de Mardin.” Bulletin de la Faculté des 
Lettres de Mulhouse, no. 19 (1995): 31-47. 

Heyberger, Bernard. "Sécurité et insécurité: Les chrétiens de Syrie dans l'espace médi- 
terranéen (XVII*-XVIII* siècles)” In Figures anonymes, figures d'élite: Pour une 


BIBLIOGRAPHY 399 


anatomie de l'Homo ottomanicus, edited by Meropi Anastassiadou and Bernard 
Heyberger, 147-163. Istanbul: 1999. 

Heyberger, Bernard. "Chrétiens orientaux dans l'Europe catholique (XVII*-XVIII® siè- 

cles)" In Hommes de l'entre-deux: Parcours individuels et portraits de groupes sur la 
frontière de la Méditerranée (XVIe- XXe siècle), edited by Bernard Heyberger and 
Chantal Verdeil, 61-94. Paris: 2009. 

Heyberger, Bernard. "Migration of the Middle Eastern Christians and European Protec- 
tion: A Long History" In Middle Eastern Christians and Europe: Historical Legacies 
and Present Challenges, edited by Andreas Schmoller 23-42. Vienna: 2018. 

Higgins, Kathleen J. “Masters and Slaves in a Mining Society: A Study of Eighteenth- 
Century Sabará, Minas Gerais.” Slavery & Abolition 11 (1990): 58-73. 

Hirata, Ryüichi. “Amatyi cho ‘Date Masamune ken'o shisetsuki' no seiritsu to tenkai 
[The formation and development of ‘Date Masamune's embassy to Europe, written 
by Amati]. In Sendaishi-shi, Vol. 8, suppl. Sendai: 2010. 541-546. 

Hofmann, Georg. Patmos und Rom: Darstellung der Beziehungen zwischen dem griechis- 
chen Johanneskloster und der römischen Kirche nach ungedruckten Quellenschriften. 
Rome: 1928. 

Horbury, William. "Petrus Galatinus and Jean Thenaud on the Talmud and the Toledot 
Yeshu.” In Jewish Books and their Readers: Aspects of the Intellectual Life of Christians 
and Jews in Early Modern Europe, edited by Scott Mandelbrote and Joanna Wein- 
berg, 125-150. Leiden: 2016. 

Horden, Peregrine and Nicholas Purcell. The Corrupting Sea: A Study of Mediterranean 
History. Malden: 2015. 

Horodowich, Elizabeth. “The Wider World: Foreigners, Travels, and Geography" In Ital- 
ian Renaissance Diplomacy: A Sourcebook, edited by Monica Azzolini and Isabella 
Lazzarini, 190—213. Toronto: 2017. 

Horowitz, Elliott. "The Eve of the Circumcision: A Chapter in the History of Jewish 
Nightlife" Journal of Social History 23 (1989): 45-69. 

Houliston, Victor. “Robert Persons [Parsons] (1546-1610).” The Oxford Dictionary of Na- 
tional Biography, Xv, 411-418. Oxford: 2004. 

Houliston, Victor. Catholic Resistance in Elizabethan England: Robert Parson's Jesuit Po- 
lemic, 1580—1610. Aldershot: 2007. 

Huerga Criado, Pilar. “Conversos en el reino de Nápoles: Enoblecimiento y asimilación.” 
In Monarquías en conflict: Linajes y noblezas en la articulación de la monarquía his- 
pánica, edited by José Ignacio Fortea Pérez, Juan Eloy Gelabert González, Roberto 
López Vela, and Elena Postigo Castellanos, 541-550. Madrid: 2018. 

Hunt, John M. The Vacant See in Early Modern Rome: A Social History of the Papal Inter- 
regnum. Boston: 2016. 

Hunt, Peter. Slaves, Warfare, and Ideology in the Greek Historians. Cambridge, Eng.:1998. 


400 BIBLIOGRAPHY 


Hutchinson, E. W. “The French Foreign Mission in Siam during the XVIIth Century?” 
Journal of the Siam Society 26 (1933): 1-71. 

Igawa, Kenji. Sekaishi no naka no Tensho ken shisetsu [The Tensho embassy to Europe 
within world history]. Tokyo: 2017. 

Impey, Oliver and Christiaan Jorg. Japanese Export Lacquer: 1580-1850. Amsterdam: 2005. 

Ioly Zorattini, Pier Cesare. “Ebrei sefarditi, marrani e nuovi cristiani a Venezia nel 
Cinquecento." In E andammo dove il vento ci spinse: La cacciata degli ebrei della 
Spagna, edited by Guido Nathan Zazzu, 115-137. Genoa: 1992. 

Israel, Jonathan I. European Jewry in the Age of Mercantilism 1550—1750. Oxford: 1991. 

Israel, Jonathan I. Diasporas within a Diaspora: Jews, Crypto-Jews and the World Mari- 
time Empires, 1540—1740. Leiden: 2002. 

Jedin, Hubert. A History of the Council of Trent. St Louis: 1957. 

Jones, Pamela M. Altarpieces and their Viewers in the Churches of Rome from Caravaggio 
to Guido Reni. Burlington, VT: 2008. 

Jones, Pamela M., Barbara Wisch and Simon Ditchfield, eds. A Companion to Early 
Modern Rome: 1492-1660. Leiden: 2019. 

Juel-Jensen, Bent. "Potken's Psalter and Tesfa Tsion's New Testament, Modus baptizandi 
and Missal.” Bodleian Library Record, 15 (1996): 480—496. 

Julia, Dominique. “L'accoglienza dei pellegrini a Roma." In Storia d'Italia. Annali, vol. 
16: Roma, la città del papa, 823-861. Turin: 2000. 

Julia, Dominique. “Pour une géographie européenne du pèlerinage à l'époque mod- 
erne et contemporaine.” In Pélerins et pélerinages dans l'Europe moderne. Actes de 
la table ronde de Rome ( juin 1993), edited by Philippe Boutry and Dominique Julia, 
3-136. Rome: 2000. 

Kagan, Richard L. and Morgan, Philip D., eds. Atlantic Diasporas. Jews, Conversos and 
Crypto-Jews in the Age of Mercantilism 1500-1800. Baltimore: 2009. 

Kaiser, Wolfgang, ed. Le commerce des captifs: Les intermédiaires dans l'échange et le 
rachat des prisonniers en Méditerranée, XV*-XVIII* siècle. Rome: 2008. 

Kamen, Henry. The Spanish Inquisition: A Historical Revision. New Haven: 1999. 

Kaplan, Paul H.D. The Rise of the Black Magus in Western Art. Ann Arbor: 1985. 

Kaplan, Steven. “Monasticism.” EAE V (2014): 443-447. 

Karapetyan, Merujan."Hromi hay galt'ojaxi patmutyunic' [On the history of the Ar- 
menian community of Rome]. Patma-banasirakan Handes 147-148 (1998), 165-178. 

Kato, Naomi. Roma wo mita kimono no shonen tachi: Tensho shonen shisetsu no “kimo- 
no” wo meguru Vecherrio ga kakanakatta shijitsu [The kimono-clad boys who saw 
Rome: the facts that Vecellio did not write regarding the kimono of the Tensho boys' 
embassy]. Minami Shimabara: 2015. 

Kaufmann, David. “Die Verbrennung der talmudischen Literatur in der Republik Ven- 
edig” Jewish Quarterly Review 13 (1901): 537—538. 


BIBLIOGRAPHY 401 


Kayserling, Meyer. História dos judeus em Portugal, translated by Gabriele Borchardt 
Correa da Silva and Anita Novinsky; edited by Anita Novinsky. São Paolo: 1971. 

Kayserling, Meyer. Geschicte der Juden in Spanien und Portugal, Zweiter Teil: Geschichte 
der Juden in Portugal. Hildescheim: 1861-1867, 1978. 

Kelly, Samantha, ed. A Companion to Medieval Ethiopia and Eritrea (Leiden-Boston: 
2020) 

Kelly, Samantha. “The Curious Case of Ethiopic Chaldean: Fraud, Philology, and Cul- 
tural (Mis) Understanding in European Conceptions of Ethiopia" Renaissance 
Quarterly 68 (2015): 1227-1264. 

Kelly, Samantha and Denis Nosnitsin. “The Two Yohanneses of Santo Stefano degli 
Abissini, Rome: Reconstructing Biography and Cross-Cultural Encounter Through 
Manuscript Evidence.” Manuscript Studies 2 (2017): 392-426. 

Kelly, Samantha. “Heretics, Allies, Exemplary Christians: Latin Views of the Ethiopian 
Orthodox in the Later Middle Ages.” In Late Medieval Heresy: New Perspectives, edit- 
ed by Michael D. Bailey and Sean L. Field, 195-214. Woodbridge: 2018. 

Kertzer, David. The Kidnapping of Edgardo Mortara. New York: 1997. 

Kévorkian, Raymond. Catalogue des “incunables” arméniens (1511/1695) ou Chronique de 
l'imprimerie arménienne. Geneva: 1986. 

Keyvanian, Carla L. “Charity, Architecture and Urban Development in Post-Tridentine 
Rome: The Hospital of the SS.ma Trinità dei Pellegrini e Convalescenti (1548-1680). 
PhD diss., Massachusetts Institute of Technology, 2000. 

Keyvanian, Carla L. Hospitals and Urbanism in Rome, 1200-1500. Leiden: 2015. 

Kidane Habtemichael. “Hymns to the Virgin Mary” EAE IV (2010): 817-819. 

Kisluk-Grosheide, Daniélle, and Bertrand Rondot, eds. Visiteurs de Versailles: Voya- 
geurs, Princes, Ambassadeurs, 1682—1789. Paris: 2017. 

Kolbaba, Tia M. The Byzantine Lists: Errors of the Latins. Urbana, IL: 2000. 

Koller, Alexander and Susanne Kubersky-Piredda, eds. Identità e rappresentazione. Le 
chiese nazionali a Roma, 1450—1650. Rome: 2015. 

Koyama, Mayumi. “Kacho budo makie raden yokan (Keicho ken'o shisetsu no ihin) — 
Vachicanzo Borugese kankei bunsho ni yoru kosatsu [A European-style coffer dec- 
orated with makie and mother-of-pearl inlays, along with images of flowers, birds, 
and grapes (an object left by the Keicho embassy to Europe) - an examination 
based on Borghese-related documents in the Vatican]. Kokka, 1415.119 (2013):17-35. 

Koyama, Mayumi. Namban shikkiko: Tensho Keicho keno shisetsu no jidai no ihin to kiro- 
ku [An investigation into namban lacquerware: Remains and records from the time 
of the Tensho and Keicho embassies]. Tokyo: 2019. 

Krajcar John, ed. Cardinal Giulio Antonio Santoro and the Christian East: Santoro's Au- 
diences and Consistorial Acts. Rome: 1966. 

Krebs, Verena. Material Diplomacy: Culture Contact with Latin Christianity and Western 
Christian Art in Ethiopia, 1400-1550. Forthcoming. 


402 BIBLIOGRAPHY 


Kubersky-Piredda Susanne, ed. Il Collegio di S. Isidoro: Laboratorio artistico e crocevia 
d'idee nella Roma del Seicento. Rome: 2019. 

Lacambre, Geneviève. "l'ambassade du Siam, 1686: Laques du Japon et de Chine.” 
In Visiteurs de Versailles: Voyageurs, Princes, Ambassadeurs, 1682-1789, edited by 
Daniélle Kisluk-Grosheide and Bertrand Rondot, 158—159. Paris: 2017. 

Lacerenza, Giancarlo. “Lo spazio dell'ebreo: Insediamenti e cultura hebraica a Napoli 
(secoli XV-XVI)" In Integrazione ed emarginazione. Circuito e modelli: Italia e Spagna 
nei secoli XV-XVIII. Atti del Convengo Napoli, maggio 1999, edited by Laura Barletta, 
357-427. Naples: 2002. 

Lake, Peter and Michael Questier, eds. Conformity and Orthodoxy in the English Church. 
Bury St. Edmunds: 2000. 

Lattes, Andrea Yaakov. “Gli ebrei di Ferrara e le imposte peri Catecumeni.” La rassegna 
mensile di Israel, 45 (1999): 41-54. 

Lavenia, Vincenzo, ed. Storia del cristianesimo, III: Leta moderna. Rome: 2015. 

Lazar, Lance Gabriel. Working in the Vineyard of the Lord: Jesuit Confraternities in Early 
Modern Italy. Toronto: 2005. 

Lazzarini, Isabella. Communication & Conflict: Italian Diplomacy in the Early Renais- 
sance, 1350-1520.. Oxford: 2015. 

Lea, Henry Charles. A History of the Inquisition in Spain. 3 vols. New York: 1906-1907. 

Leber, Barbara. “A Jewish Convert in Counter-Reformation Rome: Giovanni Paolo Eus- 
tachio.” PhD Dissertation, University of Maryland, 2001. 

Leduc, Antoine. “Lambassade du Siam, 1686: Le canon offert à Louis XIV.” In Visiteurs 
de Versailles: Voyageurs, Princes, Ambassadeurs, 1682-1789, edited by Daniélle Kisluk- 
Grosheide and Bertrand Rondot, 162-163. Paris: 2017. 

Lee, Egmont. Habitatores in Urbe: The Population of Renaissance Rome. Rome: 2006. 

Lefevre, Renato. “Roma e la comunita etiopica di Cipro nei secoli XV e XVI,’ Rassegna 
di Studi Etiopici 1 (1941): 71-86. 

Lefevre, Renato. “Riflessi etiopici nella cultura europea del Medioevo e del Rinasci- 
mento.” Annali Lateranensi 8 (1944): 9-89; 9 (1945): 331-444; and n (1947): 255-342. 

Lefevre, Renato. “Documenti pontifici sui rapporti con l'Etiopia nei secoli XV e XVI” 
Rassegna di Studi Etiopici 5 (1946): 17-41. 

Lefevre, Renato. "Ricerche sull'imolese G. B. De Brocchi: Viaggiatore in Etiopia e cu- 
riale pontificio (sec. XV-XVI)” Archivio della Società Romana di Storia Patria, 81 
(1958): 55-118. 

Lefevre, Renato. "Giovanni Potken e la sua edizione romana del Salterio in etiopico 
(1513).’ La Bibliofilia 68 (1966): 289—308. 

Lefevre, Renato. “Presence etiopiche in Italia prima del concilio di Firenze del 1439." 
Rassegna di Studi Etiopici 23 (1967): 5-26. 

Lefevre, Renato. "Appunti sull'ospizio di S. Stefano degli ‘Indiani’ nel Cinquecento.” Stu- 
di Romani 15 (1967): 16-33. 


BIBLIOGRAPHY 403 


Lefevre, Renato. “Documenti e notizie su Tasfa Seyon e la sua attività romana nel sec. 
XVI.” Rassegna di Studi Etiopici 24 (1969-1970): 74-133. 

Leone Leoni, Aron di. La nazione ebraica spagnola e portoghese negli stati estensi: Per 
servire a una storia dell'ebraismo sefardita. Rimini: 1992. 

Leone Leoni, Aron di. “Documents inédits sur la ‘Nation Portugaise’ de Ferrare.” Revue 
des Études Juives 152 (1998): 37-176. 

Leone Leoni, Aron di. “La nation portughesa corteggiata, privilegiata, espulsa e riam- 
messa a Ferrara (1538-1550). Italia 13-14 (2001): 189-248. 

Leone Leoni, Aron di. “La presenza sefardita a Venezia intorno alla metà del Cinquecen- 
to: I libri e gli uomini." Rassegna Mensile di Israele 67 (2001): 35-110. 

Leone Leoni, Aron di. La nazione ebraica spagnola e portoghese di Ferrara. Preface by 
P.C. Ioly Zorattini. Florence: 2011. 

Leslau, Wolf. Comparative Dictionary of Geez. Ge'ez-English, English-Ge‘ez 
Wiesbaden: 2006. 

Levi della Vida, Giorgio, ed. Documenti intorno alle relazioni delle chiese orientali con la 
S. Sede durante il pontificato di Gregorio XIII. Vatican City: 1948. 

Lloyd, Ana Paula. “Manuel da Gama de Pádua's Political Networks: Service, Subversion, 
and the Disruption of the Portuguese Inquisition” Journal of Levantine Studies 6 
(2016): 251-275. 

Lo Basso, Luca. Uomini da remo: Galee e galeotti del Mediterraneao in eta moderna. 
Milan: 2003. 

López Martínez, Nicolás. Los judaizantes castellanos y la Inquisición en tiempo de Isabel 
la Católica. Burgos: 1954. 

López Martínez, Nicolás. “El estatuto de limpieza de sangre de la catedral de Burgos." 
Hispania 74 (1959): 54-81. 

López-Salazar Codes, Ana Isabel. Inquisición portuguesa y Monarquia Hispánica en 
tiempos del perdón general de 1605. Lisbon: 2010. 

López-Salazar Codes, Ana Isabel. "The Purity of Blood Privilege for Honors and Posi- 
tions: The Spanish Crown and the Ximenes de Aragáo Family" Journal of Levantine 
Studies 6 (2016):177-201. 

Lowe, Kate, and Thomas F. Earle, eds. Black Africans in Renaissance Europe. Cambridge, 
Eng: 2005. 

Lowe, Kate. “Representing’ Africa: Ambassadors and Princes from Christian Africa to 
Renaissance Italy and Portugal, 1402-1608.” Transactions of the Royal Historical So- 
ciety 17 (2007): 101-128. 

Lucas, Thomas M. Saint, Site, and Sacred Strategy: Ignatius, Rome and Jesuit Urbanism. 
Vatican City: 1990. 

Lucas, Thomas M. Landmarking: City, Church & Jesuit Urban Strategy. Chicago: 1997. 

Lucette Valensi. Ces étrangers familiers: Musulmans en Europe, XVI*-XVIII* siècles. 
Paris: 2012. 


404 BIBLIOGRAPHY 


Luisier, Philippe. “Il miafisismo, un termine discutabile della storiografia recente.” Cris- 
tianesimo nella Storia 34 (2013): 299—310. 

Lusini, Gianfrancesco. Studi sul monachesimo eustaziano. Naples: 1993. 

Lusini, Gianfrancesco. “Copisti e filologi dell'Etiopia medievale: Lo scriptorium di Dab- 
ra Maryam del Sara'e" La Parola del Passato 59 (2004): 230-237. 

Maier, Jessica. Rome Measured and Imagined: Early Modern Maps of the Eternal City. 

Chicago: 2015. 

Mansour, Opher. “Picturing Global Conversion: Art and Diplomacy at the Court of Paul 

V (1605-1621). Journal of Early Modern History 17 (2013): 525-559. 

Manzoni, Giacomo. Annali tipografici dei Soncino, tomo III, secolo XVI. Bologna: 1883. 

Marcocci, Giuseppe. I custodi dell'ortodossia: Inquisizione e chiesa nel Portogallo del 

Cinquecento. Rome: 2004. 


u 


Marcocci, Giuseppe. “‘... per capillos adductos ad pillam ...’: Il dibattito cinquecentesco 
sulla validità del battesimo forzato degli ebrei in Portogallo (1496-1497).” In Salvez- 
za delle anime disciplina dei corpi: Un seminario sulla storia del battesimo, edited by 
Adriano Prosperi, 339-423. Pisa: 2006. 

Marcocci, Giuseppe. “A fundacáo da Inquisição em Portugal: Um novo olhar.” Lusitania 
Sacra 23 (2011): 17-40. 

Marcocci, Giuseppe. "Prism of Empire: The Shifting Image of Ethiopia in Renaissance 
Portugal (1500-1570). In Portuguese Humanism and the Republic of Letters, edited 
by Maria Berbara and Karl A.E. Enenkel, 447—465. Leiden: 2012. 

Marcocci, Giuseppe and José Pedro Paiva. História da Inquisição portuguesa 1536-1821. 
Lisbon: 2013. 

Marconcini, Samuela. Per amor del cielo: Farsi cristiani a Firenze tra Seicento e Settecen- 
to. Florence: 2016. 

Martano, Renata. "La missione inutile: La predicazione obbligatoria agli ebrei di Roma 
nella seconda metà del Cinquecento.” In Itinerari Ebraico-Cristiani: Società, cultura, 
mito, edited by Marina Caffiero, Anna Foa, and Anna Morisi, 93-110. Fasano: 1987. 

Marti, Federico. “Il favor fidei nello Ius Novum: Analisi delle fonti normative.” Ius Ec- 
clesiae 26 (2014): 359-378. 

Martin, Meredith. “Mirror Reflections: Louis XIV, Phra Narai, and the Material Culture 
of Kingship. Art History 38 (2015): 652-667. 

Martin, Meredith. “Ambassades extraordinaires et visiteurs des contrées lointaines." 
In Visiteurs de Versailles: Voyageurs, princes, ambassadeurs, 1682-1789, edited by 
Daniélle Kisluk-Grosheide and Bertrand Rondot, 138—149. Paris: 2017. 

Martínez d'Alós-Moner, Andreu. Envoys of a Human God: The Jesuit Mission to Christian 
Ethiopia, 1557—1632. Leiden: 2015. 

Martínez Rojas, Francisco Juan. "Sobre conversos, inquisición y limpieza de sangre em 

Jaén del XVI” XX Siglos 51 (2002): 162-170. 


BIBLIOGRAPHY 405 


Martz, Linda. A Network of Converso Families in Early Modern Toledo: Assimilating a 
Minority. Ann Arbor: 2003. 

Marx, Moses. Gershom Soncino's Wander-Years in Italy, 1498 — 1527: Exemplar judaicae 
vitae. Cincinnati, 1936. 

Maryks, Robert Aleksander. The Jesuit Order as a Synagogue of Jews: Jesuits of Jewish 
Ancestry and Purity-of-Blood Laws in the Early Society of Jesus. Leiden: 2010. 


Massarella, Derek. “Envoys and Illusions: The Japanese Embassy to Europe, 1582- 
90, De Missione Legatorvm Iaponensium, and the Portuguese Viceregal Embassy 
to Toyotomi Hideyoshi, 1591” Journal of the Royal Asiatic Society, third series, 15 
(2005): 329-350. 

Massarella, Derek. Introduction to Japanese Travellers in Sixteenth-Century Europe: A 
Dialogue Concerning the Mission of the Japanese Ambassadors to the Roman Curia 
(1590), 1-31. Edited by Derek Massarella, translated by J. F. Moran. London: 2012. 

Masson, David. The life of John Milton: Narrated in Connection with the Political, Ecclesi- 

astical, and Literary History of His Time, vol. 1. London: 1877. 

Matheus, Ricarda. Konversionen in Rom in der Frühen Neuzeit: Das Ospizio dei Conver- 

tendi 1673-1750. Berlin: 2012. 

Matsuda, Kiichi Tensho shonen shisetsu [The Tensho boys’ embassy]. Tokyo: 1965. 

Matsuda, Kiichi Keicho shisetsu: Nihonjin hatsu no taiheiyo odan [The Keicho embas- 

sy: the first Japanese to cross the Pacific Ocean]. Tokyo: 1969. 

Matsuda, Kiichi. Date Masamune no ken? shisetsu [Date Masamune's embassy to Eu- 

rope]. Tokyo: 1987. 

Mattingly, Garrett. Renaissance Diplomacy. London: 1955. 

Mazur, Peter. “Combating ‘Mohammedan Indecency* The Baptism of Muslim Slaves in 

Spanish Naples, 1563-1667.” Journal of Early Modern History 13 (2009): 25-48. 

Mazur, Peter. The New Christians of Spanish Naples 1528-1671: A Fragile Elite. 

London: 2013. 

Mazur, Peter A. "Searcher of Hearts: Cesare Baronio's History of Conversion.” Journal of 

the History of Ideas 75 (2014): 213-235. 

Mazur, Peter A. Conversion to Catholicism in Early Modern Italy. New York: 2016. 

Meinardus, Otto. Monks and Monasteries of the Egyptian Deserts. Cairo: 1961. 

Meinardus, Otto. “Ethiopian Monks in Egypt.” EAE IT (2005): 243-245. 

Mendes dos Remédios, Joachim. Os judeus em Portugal. 2 vols. Coimbra: 1895-1928. 

Meserve, Margare. Empires of Islam in Renaissance Historical Thought. Cambridge, 

MA: 2008. 

Metzler, Josef, ed. Sacrae Congregationis de Propaganda Fide Memoria Rerum. 3 vols. 

Rome: 1971-1975. 


Michelson, Emily, “Evangelista Marcellino: One Preacher, Two Congregations,” Archiv- 


io Italiano per la storia della pietà 25 (2013), 185-202. 


406 BIBLIOGRAPHY 


Michelson, Emily. “How to Write a Conversionary Sermon: Rhetorical Influences and 
Religious Identity" In Religious Orders and Religious Identity Formation in Late Me- 
dieval and Early Modern Europe, ca. 1420-1620, edited by Bert Roest and Johanneke 
Uphoff, 235-51. Leiden: 2016. 

Michelson, Emily. “Conversionary Preaching and the Jews in Early Modern Rome.” Past 

& Present, 235 (2017): 68-104. 

Milano, Attilio. “Limpari lotta della Comunità di Roma contro la Casa dei catecumeni.’ 

La Rassegna Mensile di Israele 16 (1950): 355-68. 

Milano, Attilio. Il ghetto di Roma: Illustrazioni storiche. Rome: 1964. 

Miller, Peter N. “Peiresc’s Ethiopia: How? and Why?” Lias 37 (2010): 55-88. 

Minnich, Nelson H. “The Decrees of the Fifth Lateran Council (1512-1517). Annali della 

Scuola normale superiore di Pisa classe di lettere e filosofia 5 (2010): 67104. 

Minor, Vernon Hyde, and Brian A. Curran, eds. Art and Science in the Rome of Gregory 

XIII Boncompagni (1572-1585). Rome: 2009. 

Mohasseb Saliba, Sabine. Les monastères maronites doubles du Liban: Entre Rome et 

l'Empire Ottoman (XVII*-XIX* siècles). Paris: 2008. 

Molnár, Antal, Giovanni Pizzorusso, and Matteo Sanfilippo, eds. Chiese e nationes a 

Roma: dalla Scandinavia ai Balcani. Secoli XV-XVIII. Rome: 2017. 

Moosa, Matti. The Maronites in History. Syracuse, NY: 1986. 

Moreau, Francois. Captifs en Méditerranée (XVI-XVIII. siècles): Histoires, récits et légen- 

des. Paris: 2008. 

Moroni, Gaetano. Dizionario di erudizione storico-ecclesiastica da S. Pietro sino ai nostri 


giorni. 105 vols. Venice: 1843. 


Morton, Adam. “Punir le pape: Honte, satire et action performative dans la polémi- 
que anticatholique anglaise au temps de la Réforme.” In Usages et stratégies polém- 
iques en Europe au temps de Uhumanisme (XIV** — premier XVII siècles), edited by 
Marie Bouhaik-Gironés, Tatiana Debbagi Baranova and Nathalie Szczech, 105-121. 
Berne: 2016. 

Motis Dolader, Miguel Angel. La expulsión de los judíos del reino de Aragón. 2 vols. 
Zaragoza: 1990. 

Mrkonjić, Tomislav. Il Teologo Ivan Pastrié (Giovanni Pastrizio) (1636-1708): Vita-Opere- 
Concezione della Teologia-Cristologia. Dissertationes ad Lauream 75. Rome: 1989. 
Muir, Edward. “The Eye of the Procession: Ritual Ways of Seeing in the Renaissance In 
Ceremonial Culture in Pre-Modern Europe, edited by Nicholas Howe, 129-53. Notre 

Dame: 2007. 

Muñoz, Antonio. Roma barocca. Milan: 1919. 

Munro-Hay, Stuart C. Aksum: An African civilization of Late Antiquity. Edinburgh: 1991. 

Munro-Hay, Stuart C. Ethiopia and Alexandria: The Metropolitan Episcopacy of Ethio- 

pia. 2 vols. Warsaw: 1997. 


BIBLIOGRAPHY 407 


Murphy, Paul V. “Jesuit Rome and Italy" In The Cambridge Companion to the Jesuits, 
edited by Thomas Worcester, 71-87. Cambridge, Eng.: 2008. 

Murre-van den Berg, Heleen H. L. "The Patriarchs of the Church of the East from the Fif- 
teenth to Eighteenth Centuries.” Hugoye: Journal of Syriac Studies 2 (1999): 235-64. 
Nadalo, Stephanie. “Negotiating Slavery in a Tolerant Frontier: Livorno's Turkish Bagno 
(1547-1747).” Mediaevalia 32 (2011): 275-324. 

Nasto, Luciano. “La manifattura di cotone nel bagno dei forzati di Civitavecchia" Studi 
Romani 42 (1994): 33-55. 

Natta, Gabriele. “L'enigma dell'Etiopia nel Rinascimento italiano: Ludovico Beccadelli 
tra inquietudini religiose e orizzonti globali." Rinascimento 55 (2015): 277-296. 
Nelson Novoa, James. “The Trial of Diogo Fernandes Neto by the Tribunale del gover- 
natore di Roma.” Hispania Judaica Bulletin 7 (2010): 277-316. 

Nelson Novoa, James. ^I procuratori dei cristiani nuovi a Roma e i retroscena dei privile- 
gi di Cosimo de Medici di 1549." Cadernos de Estudos Sefarditas 10-1 (2011): 281-296. 
Nelson Novoa, James. "Andrés Laguna in Papal Rome: The Documents of the Mozoncil- 
lo Ecclesiastical Benefice." Minerva 25 (2012): 211-236. 

Nelson Novoa, James. Being the Nação in the Eternal City: Portuguese New Christian 
Lives in Sixteenth Century Rome. Peterborough: 2014. 


Nelson Novoa, James. “Between Roman Home and Portuguese Hearth: Jerónimo da 
Fonseca in Rome.” Historia y Genealogía 4 (2014). http://www.historiaygenealogia. 
com/index.php/hyg. 

Nelson Novoa, James. "Legitimacy Through Art in the Rome of Gregory XIII: The Com- 
mission to Baldassarre Croce in the Fonseca Chapel of San Giacomo degli spagnoli.” 
Riha Journal 95 (2014): 1-14 (online). https://www.riha-journal.org/articles/2014/ 
2014-jul-sep/Nelson-legitimacy-through-art-1. 

Nelson Novoa, James. “The Fonsecas of Lamego Betwixt and Between Commerce, 
Faith, Suspicion and Kin.” Storia economica 8 (2014): 195-220. 

Nelson Novoa, James. “Roman Exile and Iberian Identity: Antonio da Fonseca Be- 
tween Churches and Identities in Sixteenth-Century Rome.” In Le chiese nazionali a 
Roma 1450-1650, edited by Alexander Koller and Susanne Kubersky-Piredda, 93-112. 
Rome: 2015. 

Nelson Novoa, James. “The Many Lives of Two Portuguese Conversos: Miguel Fer- 
nandes and Rui Teixeira in the Tribunal of the Holy Office in Rome.” Hispania Juda- 
ica 12 (2016): 127-184. 

Nelson Novoa, James. “The Nacdo as a Political Entity in the Court of Rome.’ Journal of 
Levantine Studies, 6 (2016): 13-33. 

Nelson Novoa, James. "Saperi e gusti di un banchiere portoghese a Roma nel Rinas- 

cimento: L'inventario di António da Fonseca.” Giornale di Storia 10 (2013). https:// 

www.giornaledistoria.net/wp-content/uploads/2017/03/NovoaSaperiegustiDEF. 
pdf. 


408 BIBLIOGRAPHY 


Nelson Novoa, James. “Negotiating Identity Among the Nacdo in Early Modern Rome” 
In Early Modern Ethnic and Religious Communities in Exile, edited by Yosef Kaplan, 
22-42. Newcastle upon Tyne: 2017. 

Nelson Novoa, James. “Antonio and Francisco Vaz Pinto: Portuguese homens da Nação 
in the Court of Rome.” II Portuguese Jews, New Christians and ‘New Jews’: A Tribute 
to Roberto Bachmann, edited by Bruno Feitler and Claude Stuczynski, 227-247. 
Leiden: 2018. 

Nelson Novoa, James. “A Family of the Nação from the Atlantic to the Mediterrane- 
an and Beyond (1497-1640)" In Religious Changes and Cultural Transformations 
in the Early Modern Western Sephardi Communities, edited by Yosef Kaplan, 22-42. 
Leiden: 2019. 

Nelson Novoa, James. "I 'cristiani nuovi' di Pisa e il mondo Atlantico nelle carte del 
Santo Uffizio durante il Granducato di Ferdinando de’ Medici” In L’inquisizione ro- 
mana e i suoi archivi. A vent'anni dall'apertura dell'Archivio della Congregazione della 
Dottrina della Fede, edited by Alejandro Cifres, 177-192. Rome: 2019. 

Nelson Novoa, James. "Una red mercantil y de influencias entre la península ibéri- 
ca y Roma: Los derroteros paralelelos de Antonio de Fonseca y Antonio Pint" In 
Mercaderes y redes mercantiles en España, siglos XVI-XVIII, edited by B. Perez, M.F. 
Fernández Chaves, R.M. Pérez García, 87-101. Lisbon: 2019. 

Nelson Novoa, James. “The Portuguese New Christian Nacdo as a Catholic Diaspora in 
Rome. In Reframing Reformation: Understanding Religious Difference in Early Mod- 
ern Europe, edited by Nicholas Terpstra, 191-214. Toronto: 2020. 

Netanyahu, Benzion. The Marranos of Spain: From the late 14th to the early 16th century, 
according to contemporary Hebrew sources. Ithaca: 1999. 

Netanyahu, Benzion. The Origins of the Inquisition in Fifteenth Century Spain, 2nd edi- 
tion. New York: 2001. 

Neveu, Bruno. “Tricentenaire de la fondation à Rome de ‘l’Ospizio de’ Convertendi’ 
(1673): Ses hôtes francais au XVIIe siècle” Rivista di Storia della Chiesa in Italia 17 
(1973): 361-403. 

Newitt, Malyn. A History of Portuguese Overseas Expansion, 1400-1668. London: 2005. 

Nice, Jason A. “Being ‘British’ in Rome: The Welsh at the English College, 1578-1584.” 
The Catholic Historical Review 92 (2006): 1-24. 

Nicolini, Luigi. La reggia di Caserta (1750-1775): Ricerche storiche. Bari: 1911. 

Nielsen, Bruce. “Daniel van Bombergen, a Bookman of Two Worlds” In The Hebrew 
Book in Early Modern Italy, edited by Joseph R. Hacker and Adam Shear, 67-75. 
Philadelphia: 201. 

Nirenberg, David. Anti-Judaism: The Western Tradition. New York: 2013. 

Novikoff, Alex J. The Medieval Culture of Disputation: Pedagogy, Practice, and Perfor- 
mance. Philadelphia, PA: 2013. 


BIBLIOGRAPHY 409 


Nurra, Fabrizio. La mensa dei poveri a Trinità dei Pellegrini: Economia solidale nella 
Roma del Cinquecento. Florence: 2005. 

Nussdorfer, Laurie. “The Politics of Space in Early Modern Rome.’ Memoirs of the 
American Academy in Rome 42 (1999): 161-86. 

O'Brien, Grant. “The Use of Simple Geometry and the Local Unit of Measurement in 
the Design of Italian Stringed Keyboard Instruments: An Aid to Attribution and to 
Organological Analysis." The Galpin Society Journal 52 (1999): 108-71. 

O'Callaghan, Daniel. The Preservation of Jewish Religious Books in Sixteenth-Century 
Germany: Johannes Reuchlin's Augenspiegel. Leiden: 2013. 

O'Malley, John. Trent: What Happened at the Council. Cambridge, MA: 2013. 

O'Regan, Noel. “Processions and their Music in Post-Tridentine Rome.” Recercare 4 
(1992): 45-80. 

O'Regan, Noel. Institutional Patronage in Post-Tridentine Rome: Music at Santissima 
Trinità. London: 1995. 

Offenberg, Adriaan K., ed., in collaboration with Cornelia Moed-van Walraven. Hebrew 
Incunabula in Public Collections: A First International Census. Nieuwkoop: 1990. 

Ogawa, Hitoshi. Shipione Amati kenkyü: Keicho ken’ shisetsu to barokkuki seio no ni- 
honzò [A Study on Scipione Amati: the Keicho embassy and Western imagery of 
Japan during the Baroque period]. Kyoto: 2019. 

Oizumi, Koichi. Hasekura Tsunenaga: Keicho ken'ó shisetsu no higeki [Hasekura 
Tsunenaga: the tragedy of the Keicho embassy to Europe]. Tokyo: 1999. 

Olin, Martin. “Diplomatic Performances and the Applied Arts in 17th-century Europe." 
In Performativity and Performance in Baroque Rome, edited by Peter Gillgren and 
Márten Snickare, 25-45. Farnham: 2012. 

Olival, Fernanda. “Rigor e interesses: Os estatutos de limpeza de sangue em Portugal.” 
Cadernos de Estudos Sefarditas 4 (2004): 151-182. 

Orano, Domenico. Il Papato e la schiavitù. Rome: 1862. 

Osano, Shigetoshi. Ito Mancio no shozo no nazo ni semaru: 1585 nen no Venetsia [Ap- 
proaching the mysteries of the Ito Mancio portrait: Venice in 1585]. Tokyo: 2017. 
Osborne, Toby. “Diplomatic Culture in Early Modern Rome.” In A Companion to Ear- 
ly Modern Rome, 1492-1692, edited by Pamela M. Jones, Barbara Wisch, and Simon 

Ditchfield, 60-74. Leiden: 2019. 

Packer, James. “Housing and Population in Imperial Ostia and Rome.’ The Journal of 
Roman Studies, 57 (1967): 80-95. 

Pagano, Sergio. “L'Ospizio dei Convertendi di Roma fra carisma missionario e rego- 
lamentazione ecclesiastica (1671-1700). Ricerche per la storia religiosa di Roma 10 
(1998): 313-390. 

Panetta, Rinaldo. Pirati e corsari turchi e barbareschi nel Mare Nostrum, XVI secolo. 


Milan: 1981. 


410 BIBLIOGRAPHY 


Papademetriou, Tom. Render unto the Sultan: Power, Authority, and the Greek Orthodox 
Church in the Early Ottoman Centuries. Oxford: 2015. 

Parente, Fausto. “Il confronto ideologico tra l'ebraismo e la Chiesa in Italia” In Ita- 
lia Judaica. Atti del I Convengo internazionale, Bari, 18-22 maggio, 1981. 303-381. 
Rome: 1983. 

Parente, Fausto. “La Chiesa e il ‘Talmud’: L'atteggiamento della Chiesa e del mondo 
cristiano nei confronti del ‘Talmud’ e degli altri scritti rabbinici, con particolare 
riguardo all'Italia tra XV e XVI secolo.” In Gli ebrei in Italia, vol. 1, edited by Corrado 
Vivanti, 521—643. Turin: 1996. 

Parente, Fausto. “Notes Biographiques Sur André de Monte.” In Les Juifs et l'Église Ro- 
maine à l'époque Moderne (XV*—-XVIII* siècle) 29, 177—204. Paris: 2007. 

Parker, Charles H. Global Interactions in the Early Modern Age, 1400-1800. Cambridge, 
Eng.: 2010. 

Parry, Kenneth, ed., The Blackwell Companion to Eastern Christianity. Malden, MA: 2007. 

Partner, Peter. “Papal Financial Policy in the Renaissance and Counter-Reformation.” 
Past & Present 88 (1980): 17-62. 

Pastor, Ludwig von. The History of the Popes from the Close of the Middle Ages, vol. 20. 
London: 1930. 

Pastore, Stefania. Il vangelo e la spada: L'inquisizione di Castiglia e i suoi critici (1460— 
1598). Rome: 2003. 

Pavoncello, Nello. “Gli ebrei di origine spagnola a Roma." Studi Romani 28 (1980): 212—215. 

Peabody, Sue. “An Alternative Genealogy of the Origins of French Free Soil: Medieval 
Toulouse. Slavery & Abolition 32 (2011): 341—362. 

Pecchiai, Pio. Roma nel Cinquecento. Rome: 1948. 

Pellegrini, Marco. “A Turning-Point in the History of the Factional System in the Sacred 
College: The Power of Pope and Cardinals in the Age of Alexander VI.” In Court and 
Politics in Papal Rome, 1492-1700, edited by Gianvittorio Signorotto and Maria An- 
tonietta Visceglia, 8-30. Cambridge, Eng.: 2002. 

Pemble, John, The Rome We Have Lost. Oxford: 2017. 

Pennec, Hervé. Des jésuites au royaume du Prétre Jean (Éthiopie): Stratégies, rencontres 
et tentatives d'implantation, 1495-1633. Paris: 2003. 

Pétré-Grenouilleau, Olivier. La tratta degli schiavi: Saggio di storia globale. 
Bologna: 2006. 

Phillipson, David. Ancient Ethiopia: Aksum, its Antecedents and Successors. 
London: 1998. 

Piemontese, Angelo Michele. “I due ambasciatori di Persia ricevuti da Papa Paolo V al 
Quirinale” Miscellanea Bibliothecae Apostolicae Vaticanae, 12 (2005): 357—425. 

Piemontese, Angelo Michele. La Persia istoriata in Roma. Vatican City: 2014. 

Piemontese, Angelo Michele. Persica vaticana: Roma e Persia tra codici e testi. Vatican 
City: 2017. 


BIBLIOGRAPHY 411 


Piovanelli, Pierluigi. “Jewish Christianity in Late Antique Aksum and Himyar? A Reas- 
sessment of the Evidence and a New Proposal” Judaisme ancien 6 (2018): 175-202. 

Pizzorusso, Giovanni. ^I satelliti di Propaganda Fide: Il Collegio Urbano e la Tipogra- 
fia poliglotta. Note di ricerca su due istituzioni culturali romane nel XVII secolo." 
MEFRIM 116 (2004): 471-498. 

Pizzorusso, Giovanni. “Lo ‘Stato temporale’ della Congregazione de Propaganda Fide 
nel Seicento.” In Ad ultimos usque terrarum terminos in fide propaganda: Roma fra 
promozione e difesa della fede in età moderna, edited by Massimiliano Ghilardi et al., 
51—66. Viterbo: 2014. 

Po-Chia Hsia, Ronnie. The World of Catholic Renewal: 1540—1770. Cambridge, Eng.: 2005. 

Po-Chia Hsia, Ronnie. A Jesuit in the Forbidden City: Matteo Ricci 1552-1600 Oxford: 2010. 

Pomara, Bruno. Rifugiati: I moriscos e italia. Florence: 2017. 

Pomponi, Massimo. “Artisti stranieri a Roma nel primo trentennio del Seicento.” In 
Alla ricerca di ‘Ghiongrat’: Studi sui libri parrocchiali romani (1600-1630), edited by 
Rossella Vodret, 107-188. Rome: 2011. 

Popper, William. The Censorship of Hebrew Books. New York: 1899, repr. 1969. 

Porfyriou, Heleni. “La presenza greca: Roma e Venezia tra XV e XVI secolo. In La città 
italiana e i luoghi degli stranieri XIV-XVIII secolo, edited by Donatella Calabi and 
Paola Lanaro, 21-38. Rome: 1998. 

Poutrin, Isabelle. “La captation de l'enfant de converti: L'évolution des normes 
canoniques à la lumière de l'antijudaisme des XVI*-XVIII* siècles.” Revue d'histoire 
moderne & contemporaine 62(2015): 40-62. 

Pratt, Dwight M. “Catholic Epistles." In James Orr, International Standard Bible Encyclo- 
pedia. Chicago: 1939. 

Prosperi, Adriano. “L'inquisizione Romana e gli ebrei" In L’Inquisizione e gli ebrei in 
Italia, edited by Michele Luzzati, 67—120. Bari: 1994. 

Prosperi, Adriano. Tribunali della coscienza: Inquisitori, confessori, missionari. 
Turin: 1996. 

Prosperi, Adriano. “ ‘Incontri rituali: Il papa e gli ebrei" In Gli ebrei in Italia, vol. 2, edit- 
ed by Corrado Vivanti, 497—520. Storia d'Italia: Annali n. Turin: 1996. 

Proverbio, Delio Vania. "Santo Stefano degli Abissini: Una breve rivisitazione” La paro- 
la del passato 69 (2011): 50-68. 

Pulido Serrano, Juan Ignacio. "Las negociaciones con los cristianos nuevos en tiempos 
de Felipe III a la luz de algunos documentos inéditos.” Sefarad 66 (2006): 345-376. 

Quaranta, Chiara. Marcello II Cervini (1501-1555). Bologna: 2010. 

Questier, Michael. Conversion Politics and Religion in England 1580-1625. Cambridge, 
Eng.: 1996. 

Rábade Obradò, Maria del Pilar. Una elite de poder en la corte de los Reyes Católicos: Los 
Judeoconversos. Madrid: 1993. 


412 BIBLIOGRAPHY 


Rabens, Volker, and Peter Wick, eds. Religions and Trade: Religious Formation, Transfor- 
mation, and Cross-Cultural Exchange between East and West. Leiden: 2013. 

Raineri, Osvaldo. “Il Carmelitano Giacomo Wemmers, autore del primo lessico etiopi- 
co (1638). Ephemerides Carmeliticae 2 (1981): 431-444. 

Raineri, Osvaldo. “Pietro Bembo e la prima stampa delle lettere di San Paolo in etiop- 
ico.” Atti della Accademia Nazionale dei Lincei. Classe di Scienze morali, storiche e 
filologiche 35 (1981): 395-398. 

Raineri, Osvaldo. "La versione etiopica del breve Onerosa pastoralis officii di Ur- 
bano VIII.” In Miscellanea Bibliothecae Apostolicae Vaticanae XIII, 581-611. Vatican 
City: 2006. 

Raiswell, Richard. "Sherley [Shirley], Anthony [Known as Sir Anthony Sherley], Count 
Sherley in the Nobility of the Holy Roman Empire (1565-1636?).” Oxford Dictionary of 
National Biography. Published online 23 September 2004. https://www-oxforddnb- 
com/. 

Raphael, Pierre. Le róle du Collège Maronite romain dans l'orientalisme aux XVII* et XVI- 
II* siécles. Beirut: 1950. 

Rastoin, Marc. Du méme sang que notre seigneur: Juifs et Jésuites au début de la com- 
pagnie. Paris: 2001. 

Ravid, Benjamin. “The Legal Status of the Jewish Merchants of Venice, 1514-1638.” The 
Journal of Economic History 35 (1975): 274-279. 

Ravid, Benjamin. “The First Charter of the Jewish Merchants of Venice, 1589.” AJS Re- 
view 1 (1976):187-222. 

Ravid, Benjamin. “Daniel Rodriga and the First Decade of the Jewish Merchants of 
Venice.” In Exile and Diaspora: Studies in the History of the Jewish People Presented 
to Professor Haim Beinart, edited by Aharon Mirsky, Avraham Grossman, and Yosef 
Kaplan, 203-223. Jerusalem: 1991. 

Ravid, Benjamin. "Venice, Rome and the Reversion of New Christians to Judaism: A 
Study in ragione di stato." In L'identità dissimulate: Giudaizzanti iberici nell'europa 
dell'età moderna, edited by Pier Cesare Ioly Zorattini, 151-193. Florence: 2000. 

Ravid, Benjamin. “Los sefarditas en Venecia.” In Historia de una diaspora: Los judios de 
Espania (1492-1992), edited by Henry Méchoulan, 279-290. Madrid: 2003. 

Ray, Jonathan. After Expulsion: 1492 and the Making of Sephardic Jewry. New York: 2013. 

Resende, Vasco. “ ‘Un home d'inventions et inconstant’: Les fidélités politiques d'Antho- 
ny Sherley, entre l'ambassade safavide et la diplomatie européenne" In Revisiting 
Hormuz: Portuguese Interactions in the Persian Gulf Region in the Early Modern Peri- 
od, edited by Dejanirah Couto and Rui Manuel Loureiro, 235-260. Wiesbaden: 2008. 

Reuven, Amitai and Christoph Cluse, eds. Slavery and the Slave Trade in the Eastern 
Mediterranean (c. 1000-1500 CE). Turnhout: 2017. 


Révah. Israel Salvator. "Les Marranes.” Revue des Études Juives 18 (1959-1960): 29-77. 


BIBLIOGRAPHY 413 


Révah, Israel Salvator. “Lhérésie marrane dans l'Europe du XVè™e au XVIIIé"* siècle.” 
In Hérésies et sociétés dans l'Europe préindustrielle: XIé"--XVIIIé"* siècles, edited by 
Jacques Le Goff, 327—339. Paris-l'Aja: 1968. 

Révah, Israel Salvator. "Les marranes et l'Inquisition portugaise au XVIe™ siècle,” in 
Etudes Portugaises, 185—230. Paris: 1975. 

Ricci, Giovanni. "Les derniers esclaves domestiques: Entre Ferrare, Venise et Mantoue 
(XV°-XVIF siécle)” In Les musulmans dans l'histoire de l'Europe, edited by Jocelyne 
Dakhlia and Bernard Vincent, 443—456. Paris: 201. 

Ricci, Saverio. Il sommo inquisitore: Giulio Antonio Santori tra autobiografia e storia 
(1532-1602). Rome: 2002. 

Richardson, Carol M. “Edward Pugin and English Catholic Identity: The New Church 
of the Venerable English College in Rome.’ Journal of the Society of Architectural 
Historians 66 (2007): 340-365. 

Riello, Giorgio. “‘With Great Pomp and Magnificence’: Royal Gifts and the Embassies 
between Siam and France in the Late Seventeenth Century" In Global Gifts: The Ma- 
terial Culture of Diplomacy in Early Modern Eurasia, edited by Zoltán Biedermann, 
Anne Gerritsen, and Giorgio Riello, 235-265. Cambridge, Eng.: 2018. 

Robertson, Clare. Rome 1600: The City and the Visual Arts under Clement VIII. New Ha- 
ven, CT: 2016. 

Rocciolo, Domenico. “Catecumeni e neofiti a Roma tra ‘500 e ‘800: Provenienza, 
condizioni sociali e 'padrini' illustri." In Popolazione e società a Roma dal medioevo 
all'età contemporanea, edited by E. Sonnino, 711—724. Rome: 1998. 

Rocciolo, Domenico. *Gli archivi delle confraternite per la storia dell'assistenza a Roma 
in età moderna.” Mélanges de l'École francaise de Rome, 111 (1999): 345-65. 

Rocciolo, Domenico. "Sposarsi a Roma nel secolo XVIII" In Venire a Roma, restare a 
Roma: Forestieri e stranieri fra Quattro e Settecento, edited by Sara Cabibbo and Ales- 
sandro Serra, 83-97. Rome: 2018. 

Rodocanachi, Emmanuel. "Les esclaves in Italie du XVIII* au XVI* siècle” Revue des 
questions historiques 40 (1906): 383-407. 

Rodrigues da Silva Tavim, José Alberto. Os Judeus na expansáo portuguesa em Marocos 
durante o século XVI: Origens e actividades duma comunidade. Braga: 1997. 

Romani, Mario. Pellegrini e viaggiatori nell'economia di Roma dal XIV al XVII secolo. 
Milan: 1948. 

Romani, Valentino. "La stampa del N.T in etiopico (1548-49): Figure e temi del 
Cinquecento Romano.” In Studi in biblioteconomia e storia del libro in onore di Franc- 
esco Barberi, edited by Giorgio De Gregori and Maria Valenti, 481-498. Rome: 1976. 

Rondot, Bertrand. “L'ambassade du Siam, 1686: Trois envoyés distingués. In Visiteurs 
de Versailles: Voyageurs, princes, ambassadeurs, 1682-1789, edited by Daniélle Kisluk- 
Grosheide and Bertrand Rondot, 150—157. Paris: 2017. 


414 BIBLIOGRAPHY 


Rosa, Maria de Lurdes. “L'ospedale della nazione portoghese a Roma, secoli XIV-XX: El- 
ementi di storia istituzionale e archivistica” Mélanges de l'École francaise de Rome. 
Italie et Méditerranée 106 (1994): 73-128. 

Rosa, Maria de Lurdes. "S. Antonio dei portoghesi: Elementos para a historia do hospital 
nacional portugués em Roma (séculos XIV-XX)." Lusitania Sacra 2 (1993): 319-378. 

Rosenthal, Avraham. Daniel Bomberg and his Talmud editions. Milan: 1987. 

Rostagno, Lucia. Mi faccio turco: Esperienze e immagini dell'Islam nell'Italia moderna. 
Naples: 1983. 

Roth, Cecil. “The Marrano Press at Ferrara, 1552-1555.’ The Modern Language Review 
38 (1943): 307-317. 

Roth, Norman. Conversos, Inquisition and the Expulsion of the Jews from Spain. 
Madison: 2002. 

Rowe, Erin Kathleen. Black Saints in Early Modern Global Catholicism. Cambridge, 
Eng.: 2019. 

Rowland, Robert. “Etre juif au Portugal au temps de l'Inquisition: Nouveaux chrétiens, 
marranes, juifs." Ethnologie francaise 29 (1999): 194-195. 

Ruano, Benito. Los orígenes del problema converso. Madrid: 2001. 

Rudolph, Stella. “Carlo Maratti's Portraits of the 1866 Siamese Delegation." In Per A. E. 
Popham, 179-185. Parma: 1981. 

Rudt de Collenberg, Wipertus. “Le baptéme des musulmans esclaves à Rome aux XVII* 
et XVIII? siècles. I: Le XVIIe siècle” Mélanges de l'Ecole francaise de Rome. Italie et 
Méditerranée 101 (1989): 9-181. 

Rudt de Collenberg, Wipertus. “Le baptéme des musulmans esclaves à Rome aux XVII* 
et XVIII* siécles. II: Le XVIII* siècle” Mélanges de l'Ecole francaise de Rome. Italie et 
Méditerranée 101 (1989): 519-670. 

Rummel, Erika. The Case against Johann Reuchlin: Religious and Social Controversy in 
Sixteenth-Century Germany. Toronto: 2002. 

Ruspio, Federica. "Una comunità di marrani a Venezia." Zakhor 5 (2001): 53-85. 

Ruspio, Federica. La nazione portoghese: Ebrei ponentini e nuovi cristiani a Venezia. 
Turin: 2007. 

Russo, Francesco. “Schiavitù e conversioni a Malta in età moderna: Nuove fonti e per- 
corsi di ricerca.” In Relazioni religiose nel Mediterraneo: Schiavi, redenti, mediatori, 
secc. XVI-XIX, edited by Sara Cabibbo and Maria Lupi, 135-158. Rome: 2012. 

Sabatini, Gaetano. “La comunità portoghese a Roma nell’età dell'unione delle corone 
(1550-1640). In Roma y Espana: Un crisol de la cultura europea en la Edad Moderna, 
edited by C.J. Hernando Sanchez, 847-874. Madrid: 2007. 

Sacerdote, Gustavo. "Deux index expurgatoires de livres hébreux” Revue des Études 
Juives, 30 (1895): 257-287. 

Sachet, Paolo. Publishing for the Popes: The Roman Curia and the Use of Printing (1527- 
1555). Leiden: 2020. 


BIBLIOGRAPHY 415 


Sahin, Kaya, and Julia Schleck. “Courtly Connections: Anthony Sherley’s Relation of his 
trauels (1613) in a Global Context” Renaissance Quarterly 69 (2016): 80-15. 

Salvadore, Matteo. “The Ethiopian Age of Exploration: Prester John's Discovery of Eu- 
rope, 1306-1458.” Journal of World History 21 (2010): 593-627. 

Salvadore, Matteo. The African Prester John and the Birth of Ethiopian-European Rela- 
tions, 1402-1555. London: 2017. 

Salvadore, Matteo. "African Cosmopolitanism in the Early Modern Mediterrane- 
an: The Diasporic life of Yohannes, the Ethiopian Pilgrim who Became a Counter- 
Reformation Bishop.” Journal of African History 58 (2017): 61-83. 

Salvadore, Matteo. "Encounters Between Ethiopia and Europe, 1400-1660.” In Oxford 
Research Encyclopedia of African History. Oxford: 2018. 

Salvadore, Matteo, and James De Lorenzi. “An Ethiopian Scholar in Tridentine 
Rome: Tasfa Seyon and the Birth of Orientalism.” Itinerario, forthcoming. 

Salvatori, Franco. Il Mediterraneo delle città: Scambi, confronti, culture, rappresentazio- 
ni. Rome: 2008. 

Salviucci Insolera, Lydia. “L'obbedienza dell'artista gesuita Andrea Pozzo a Papa In- 
nocenzo XI: Alcune riflessioni sul ruolo di un artista cristiano del Seicento.” In In- 
nocenzo XI Odescalchi: Papa, politico, committente, edited by Richard Bósel et al., 
331-342. Rome: 2014. 

Salzmann, Ariel. “Migrants in Chains: On the Enslavement of Muslims in Renaissance 
and Enlightenment Europe.” Religions 4 (2013): 391-411. 

Samaritani, Antonio, Gli Agostiniani scalzi: Presenza nel Ferrara. Guida storico, artistico, 
culturale. Ferrara: 1993. 

San Juan, Rose Marie, Rome: A City out of Print. Minneapolis: 2001. 

San Juan, Rose Marie. “The Transformation of the Río de La Plata and Bernini's Foun- 
tain of the Four Rivers in Rome.” Representations 118 (2012): 72-102. 

Sanfilippo, Matteo, Péter Tusor, eds. Gli “angeli custodi" delle monarchie: I cardinali pro- 
tettori delle nazioni. Viterbo: 2018. 

Sanfilippo, Matteo. "Discovering Migration in the Seventeenth Century: Propaganda 
Fide, the Holy Office, and Foreigners.” In Luke Wadding, the Irish Franciscans, and 
Global Catholicism, edited by Matteo Binasco, 61-76. New York: 2020. 

Santus, Cesare, and Guillaume Calafat. “Les avatars du ‘Turc’: Esclaves et commerçants 
musulmans en Toscane (1600-1750).” in Les musulmans dans l'histoire de l'Europe. 
Vol I: Une intégration invisible, edited by Jocelyne Dakhila and Bernard Vincent, 471- 
522. Paris: 2011. 

Santus, Cesare and Patrick Pentsch. "Lieux d'origine des chrétiens orientaux à Rome 
selon les registres du Saint-Office, 1655-1705,” in Atlas des migrations (Actes Sud, 
forthcoming), 10:3. 

Santus, Cesare. "Tra la chiesa di Sant'Atanasio e il Sant'Uffizio: Note sulla presenza 
greca a Roma in età moderna" In Chiese e Nationes a Roma: Dalla Scandinavia ai 


416 BIBLIOGRAPHY 


Balcani. Secoli XV-XVIII, edited by Antal Molnàr, Giovanni Pizzorusso, and Matteo 
Sanfilippo, 193-223. Rome: 2017. 

Santus, Cesare. “L'accoglienza e il controllo dei pellegrini orientali a Roma: L'ospizio 
armeno di Santa Maria Egiziaca (XVI-XVIII sec.).” Mélanges de l'École francaise de 
Rome. Moyen Áge 131 (2019): 447—459. 

Santus, Cesare. Trasgressioni necessarie: Communicatio in sacris, coesistenza e conflitti 
tra le comunità cristiane orientali. Rome: 2019. 

Santus, Cesare. “Giuseppe Simonio Assemani consultore del Sant'Uffizio” Parole de 
l'Orient 26 (forthcoming 2020). 

Santus, Cesare. “Rome, avant-poste de la France en Orient: Les chrétiens orientaux 
dans la Ville éternelle et la Congrégation de la Propagande pendant l'occupa- 
tion napoléonienne (1808-1814).” Annales Historiques de la Révolution francaise 
(forthcoming). 

Saraiva, António José. The Marrano Factory, The Portuguese Inquisition and its New 
Christians 1536-1765, translated and edited by H.P. Salomon and LS.D. Sassoon. 
Leiden: 2001. 

Sarti, Raffaella. “Bolognesi schiavi dei ‘Turchi’ e schiavi ‘turchi’ a Bologna tra Cinque e 
Settecento: Alterità etnico-religiosa e riduzione in schiavitù” Quaderni storici 107 
(2001): 437-473. 

Sarti, Raffaela. "Freedom and Citizenship? The Legal Status of Servants and Domestic 
Workers in a Comparative Perspective (16th—21st Centuries)." In Proceedings of the 
Servant Project, edited by Suzy Pasleau and Isabelle Schopp, vol. 5, 3-59. Liège: 2005. 

Sarti, Raffaella. “Viaggiatrici per forza: Schiave ‘turche’ in Italia in età moderna.” In Al- 
trove: Viaggi di donne dall'antichità al Novecento, edited by Dinora Corsi, 241-296. 
Rome: 2009. 

Sasaki, Kazuhiro. Keicho ken' shisetsu no kokogakuteki kenkyu [An archaeological 
study on the Keicho embassy to Europe]. Tokyo: 201. 

Sbrana, Carla, Rosa Triana, and Eugenio Sonnino. Gli ‘Stati delle Anime’ a Roma dalle 
origini al secolo XVII. Rome: 1977. 

Schiavoni, Claudio. "Introduzione allo studio delle fonti archivistiche per la storia de- 
mografica di Roma nel '600 Genus 27 (1971): 357-399. 

Schmidt, Martin Anton. "The Problem of Papal Primacy at the Council of Florence,” 
Church History, 30 (1961): 35-49. 

Schmidt, Peter. “L'inquisizione e gli stranieri." In L'Inquisizione e gli storici: Un cantiere 
aperto, 365-372. Rome: 2000. 

Schwartz, Stuart B. All Can Be Saved: Religious Tolerance and Salvation in the Iberian 
Atlantic World. New Haven: 2008. 

Scott, James C. Weapons of the Weak: Everyday Forms of Peasant Resistance. New 
Haven: 1985. 


BIBLIOGRAPHY 417 


Scribner, Robert W. For the Sake of Simple Folk: Popular Propaganda for the German 
Reformation. Oxford: 1994; 2nd edition. 

Segre, Renata. "Contribución documental a la historia de la imprenta Usque y de su 
edición de la Biblia.” In Introducción a la Biblia de Ferrara. Actas del simposio inter- 
nacional sobre la Biblia de Ferrara, Sevilla 25-28 noviembre de 1991, edited by LM. 
Hassan and A. Berenger, 205-226. Madrid: 1992. 

Segre, Renata. “La formazione di una comunità marrana: I portoghesi a Ferrara” In 
Storia d'Italia. Annali XI1: Gli ebrei in Italia, edited by C. Vivanti, 779-841. Turin: 1996. 

Sendaishi-shi [Sendai-City history]. Vol. 8, suppl. Sendai: 2010. 

Serafinelli, Guendalina. “Guido Reni, Clemente Boncompagni Corcos e Lo Stendardo 
Doppio di San Francesco: Rinvenimenti d'archivio.” Rivista d'Arte 5.1 (2011): 175-203. 

Serafinelli, Guendalina. “Carving Out Identity: The Boncompagni Family, Alessandro 
Algardi, and the Chapel in the Sacristy of Santa Maria in Vallicella.” In Chapels of 
the Cinquecento and Seicento in the Churches of Rome: Form, Function and Meaning, 
edited by Chiara Franceschini, Steven Ostrow, Patrizia Tosini, 146—165. Milan: 2020. 

Sicroff, Albert A. Les controverses des status de pureté de sang en Espagne du XVéme au 
XVIIéme siècle. Paris: 1960. 

Siebenhuener, Kim. "Conversion, Mobility, and the Roman Inquisition in Italy around 
1600.” Past & Present 200 (2008): 5-35. 

Siecienski, Edward. The Papacy and the Orthodox: Sources and History of a Debate. 
Oxford: 2017. 

Simonsohn, Shlomo, ed. The Apostolic See and the Jews, vol. 4, Documents: 1522-1538. 
Toronto: 1990. 

Sirinian, Anna. "La presenza degli Armeni nella Roma medievale: prime testimonianze 
manoscritte ed epigrafiche (con un'iscrizione inedita del XVI secolo). Atti della Pon- 
tificia Accademia Romana di Archeologia, ser. III: Rendiconti 86 (2013-2014): 3-42. 

Smidt, Wolbert G. C. “Abba Gorgoryos--ein integer und ernsthafter Mann. Der 
Besuch eines üthiopischen Gelehrten in Thüringen 1652.” In Äthiopien und 
Deutschland: Sehnsucht nach der Ferne, edited by Kerstin Volker-Saad and Anna 
Greve, 48-57. Munich: 2006. 

Smith, Justin E. H. Nature, Human Nature, and Human Difference: Race in Early Modern 
Philosophy. Princeton: 2015. 

Smithies, Michael, and Luigi Bressan. Siam and the Vatican in the Seventeenth Century. 
Bangkok: 2001. 

Smithies, Michael. “Siamese Mandarins on the Grand Tour, 1688-1690.” Journal of the 
Siam Society 86 (1998): 107-118. 

Sobers-Khan, Nur. Slaves without Shackles: Forced Labour and Manumission in the Gal- 
ata Court Registers, 1560-1572. Berlin: 2015. 

Sonnino, Eugenio. Popolazione e società a Roma dal medioevo all'età contemporanea. 
Rome: 1998. 


418 BIBLIOGRAPHY 


Sonnino, Eugenio. “Cronache della peste a Roma. Notizie dal ghetto e lettere di Girola- 
mo Gastaldi (1656-1657). In La peste a Roma (1656-1657), edited by Irene Fosi, 35-74 
(special issue of Roma moderna e contemporanea, 14 [2006]). 

Sorge, Giuseppe. Il cristianesimo in Giappone e il De missione. Bologna: 1988. 

Sorge, Giuseppe. Il cristianesimo in Giappone e la seconda ambasceria nipponica in Eu- 
ropa. Bologna: 1991. 

Soria Mesa, Enrique. “Genealogia y poder: invención de la memoria y ascenso social en 
la España Moderna.” Estudis: Revista de Historia Moderna 30 (2004): 21-51. 

Soyer, Francois. The Persecution of the Jews and Muslims of Portugal. Leiden: 2007. 

Soyer, Frangois. “The Anti-Semitic Conspiracy Theory in Sixteenth-Century Spain and 
Portugal and the Origins of the carta de los Judíos de Constantinopla: New Evi- 
dence.” Sefarad,74 (2014): 369—388. 

Soyer, Frangois. Popularizing Anti-Semitism in Early Modern Spain and its Empire. Fran- 
cisco de Torrejoncillo and the Centinela contra Judios (1674). Leiden: 2014. 

Sperling, Jutta Gisela. Convents and the Body Politic in Late Renaissance Venice. 
Chicago: 1999. 

Stanziani, Alessandro and Gwyn Campbell, eds. Debt and Slavery in the Mediterranean 
and Atlantic Worlds. London: 2016. 

Steensgaard, Niels. “The Seventeenth-Century Crisis and the Unity of Eurasian Histo- 
ry" Modern Asian Studies 24 (1990): 683-97. 

Stella, Alessandro. "Travail et dépendances au Moyen Age: une problématique." Le Tra- 
vail: recherches historiques 698 (1999): 227—244. 

Stenzig, Philipp. Botschafterzeremoniell am Papsthof der Renaissance: Der Tractatus de 
oratoribus des Paris de Grassi. 2 vols. Frankfurt am Main: 2013. 

Stern, Moritz. Urkundliche Beitráge über die Stellung der Püpste zu den Juden, vol. 1. 
Kiel: 1893-1895). 

Stork, Lothar. “Dayr al-Muharraq." EAE 11 (2005): 16-17. 

Stork, Lothar. “Dayr as-Suryan.” EAE IT (2005): 119-120. 

Stow, Kenneth. "The Burning of the Talmud in 1553 in the Light of Sixteenth Century 
Catholic Attitudes towards the Talmud.” Bibliothèque d'Humanisme et Renaissance 
34 (1972): 435-459. 

Stow, Kenneth. Catholic Thought and Papal Jewry Policy 1555-1593. New York: 1977. 

Stow, Kenneth R. “Prossimità o distanza: etnicità, sefarditi e assenza di conflitti etnici 
nella Roma del sedicesimo secolo.” La Rassegna Mensile di Israele 58 (1992): 61-74. 

Stow, Kenneth R. "The Papacy and the Jews: Catholic Reformation and Beyond,” Jewish 
History 6 (The Frank Talmage Memorial Volume) (1992): 260-261. 

Stow, Kenneth R. The Jews in Rome, 2 vols, 1995: Leiden. 

Stow, Kenneth R. Anna and Tranquillo: Catholic Anxiety and Jewish Protest in the Age of 


Revolutions. New Haven, CT: 2016. 


BIBLIOGRAPHY 419 


Stow, Kenneth R. “Papal Power, the Portuguese Inquisition and a Consilium of Cardinal 
Pier Paolo Parisio.” Journal of Levantine Studies 6 (2016): 89-105. 

Stoye, John Walter. English Travellers abroad 1604-1667. Their Influence in English Socie- 
ty and Politics. London: 1952. 

Streusand, Douglas E. Islamic Gunpowder Empires: Ottomans, Safavids, and Mughals. 
Boulder, CO: 201. 

Stuczynski, Claude. B. “New Christian Political Leadership in Times of Crisis: the Par- 
don Negotiations of 1605.” Bar-Ilan Studies in History. V: Leadership in Times of Cri- 
sis, 45-70. Ramat Gan: 2007. 

Studnicki-Gizbert, Daviken. A Nation upon the Ocean Sea: Portugal's Atlantic Diaspora 
and the Crisis of the Spanish Empire, 1492-1640. New York: 2007. 

Subrahmanyam, Sanjay. “Connected Histories: Notes towards a Reconfiguration of Ear- 
ly Modem Eurasia.” Modern Asian Studies 31 (1997): 735-62. 

Subrahmanyam, Sanjay. Three Ways to be Alien: Travails & Encounters in the Early Mod- 
ern World. Waltham: 2on. 

Subrahmanyam, Sanjay. The Portuguese Empire in Asia, 1500-1700: A Political and Eco- 
nomic History. Malden, MA: 2012. 

Takahashi, Akemi. "Keicho ken'o shisetsu no zotohin nado ni tsuite [Regarding the 
Keicho embassy’s gifts, etc]." In Sendaishi-shi, Vol. 8, suppl. Sendai: 2010. 590-600. 

Takahashi, Yukihiko. Roma e no toi tabi [The distant journey to Rome]. Tokyo: 1981. 

Tamrat, Taddesse. Church and State in Ethiopia 1270-1527. Oxford: 1972. 

Tanaka, Hidemichi. Hasekura Rokuemon to seio shisetsu [Hasekura Rokuemon and the 
embassy to the West]. Tokyo: 1993. 

Tatarenko, Laurent. “I ruteni a Roma: I monaci brasiliani della chiesa dei Santi Ser- 
gio e Bacco (secoli XVII-XVIII)” In Chiese e "nationes" a Roma, dalla Scandinavia ai 
Balcani: Secoli XV-XVIII, edited by Antal Molnàr, Giovanni Pizzorusso, and Matteo 
Sanfilippo, 175-191. Rome: 2017. 

Tazzara, Corey. The Free Port of Livorno and the Transformation of the Mediterranean 
World. Oxford: 2017. 

Tedeschi, Salvatore. “Etiopi e Copti al Concilio di Firenze” Annuarium Historiae Con- 
ciliorum 21 (1989): 380-407. 

Temple, Nicholas. Renovatio Urbis: Architecture, Urbanism, and Ceremony in the Rome 
of Julius II. London: 201. 

Terpstra, Nicholas. Religious Refugees in the Early Modern World: An Alternative History 
of the Reformation. Cambridge, Eng.: 2015. 

Testa, Luca. Fondazione e primo sviluppo del Seminario Romano (1565-1608). Rome: 2002. 

Teule, Herman: “Les professions de foi de Jean Sullaga, premier patriarche Chaldéen, 
et son successeur 'Abdisho' D-Gazarta.” In L'union à l'épreuve du formulaire: Profes- 
sions de foi entre églises d'orient et d'occident (XIII-XVIII siècle), edited by Marie- 
Hélène Blanchet and Frédéric Gabriel, 259-269. Leuven: 2016. 


420 BIBLIOGRAPHY 


Theiner, Augustin. Annales ecclesiastici quos post Caesarem S.R.E. Card. Baronium, vol. 
3. Rome: 1856. 

Thépaut-Cabasset, Corinne. “Fashion Encounters: The 'Siamoise; or the Impact of the 
Great Embassy on Textile Design in Paris in 1687.” In Global Textile Encounters, edited 
by Marie-Louise Nosch, Zhao Feng, and Lotika Veradarajan, 165-170. Oxford: 2014. 

Tingle, Elizabeth. “Indulgences in the Catholic Reformation." Reformation & Renais- 
sance Review 16. (2014): 181-204. 

Toaff, Ariel. “Nuova luce sui marrani di Ancona. In Studi sull'ebraismo italiano in me- 
moria di Cecil Roth, edited by Elio Toaff, 263-280. Rome: 1974. 

Toaff, Ariel. "Los sefardíes en Ferrara y en Italia en el siglo XVI" In Introducción a la 
Biblia de Ferrara. Actas del simposio internacional sobre la Biblia de Ferrara, Sevilla 
25-28 noviembre de 1991, edited by Iacob M. Hassán and Ángel Berenger Amador, 
85-203. Madrid: 1992. 

Toaff, Ariel. “L'Universitas Hebraeorum Portugallensium di Ancona nel Cinquecen- 
to: Interessi economici e ambiguità religiosa” In Atti del Convegno Mercati, Mercanti, 
Denaro nelle Marche (secoli XIV-XIX), Ancona 28-20 maggio, 115-145. Ancona: 1998. 

Toaff, Ariel. "Alessandro VI, Inquisizione, ebrei e marrani: Un pontefice a Roma dinan- 
zi all'espulsione del 1492.” In L'identità dissimulata: Giudaizzanti iberici nell'europa 
dell'età moderna, edited by Pier Cesare Ioly Zorattini, 15-25. Florence: 2000. 

Toaff, Renzo. La nazione ebrea a Livorno e a Pisa: 1591-1700. Florence: 1999. 

Torres, Luc and Hélène Rabaey, eds. Pauvre et pauvreté en Europe à l'époque moderne 
(XVI*-XVIII* siècle). Paris: 2016. 

Tozzi, Simonetta. Incisioni barocche di feste e avvenimenti: Giorni d'allegrezza. 
Rome: 2002. 

Trivellato, Francesca. The Familiarity of Strangers: The Sephardic Diaspora, Livorno, and 
Cross-Cultural Trade in the Early Modern Period. New Haven: 2009. 

Tsirpanlis, Zacharias N. To EMyvixd KoMéyio cc Pops xat ot pa9ytés vov (1576-1700). [To 
Helleniko Kollegio tes Romes kai hoi mathetes tou, 1576-1700: symvole ste melete tes 
morphotikes politikes tou Vatikanou (The Greek College in Rome and its alumni (1576— 
1700): a study on the cultural policy of the Vatican)]. Thessaloniki: 1980. 

Tuccillo, Alessandro. Il commercio infame: Antischiavismo e diritti dell'uomo nel Sette- 
cento italiano. Naples: 2013. 

Tutino, Stefania. “The Political Thought of Robert Persons in Continental Context.” The 
Historical Journal 51 (2009): 43-62. 

Uhlig, Siegbert, et al., eds. Encyclopaedia Aethiopica. 5 vols. Wiesbaden: 2003-2014. 

Ullendorf, Edward. Ethiopia and the Bible. London: 1968. 

Uluhogian, Gabriella. “Il Salterio di Abgar T'oxat'ec'i (a1565) e l'avvio degli studi ar- 
menistici presso la Biblioteca Ambrosiana di Milano” In Gabriella Uluhogian, 
Collectanea Armeniaca, edited by Rosa Bianca Finazzi and Anna Sirinian, 313-337. 
Rome: 2016. 


BIBLIOGRAPHY 421 


Upart, Anatole. “Rito greco, lingua dalmatica: Ruthenians in Early Modern Rome" Il 
Capitale culturale, Supplement 7 (2018): 187-161. 

Urbani, Rossana and Guido Nathan Zazzu. The Jews in Genoa 507-1681. Leiden: 1999. 

Uttaro, Eliana and Laura Gigli. Palazzo Boncompagni Corcos a Monte Giordano: La sto- 
ria di un aspetto di Roma barocca. Rome: 2003. 

Van Boxel, Piet. “Het ghetto van Rome en de doop van Elia Corcos. Ter Herkenning 20 
(1992): 218-223. 

Van Boxel, Piet. “Dowry and the Conversion of the Jews in Sixteenth-Century 
Rome: Competition between the Church and the Jewish Community" In Mar- 
riage in Italy 1300-1650, edited by Trevor Dean and K.J.P. Lowe, 1162127. Cambridge, 
Eng.: 1998. 

Van Boxel, Piet. "Cardinal Santoro and the Expurgation of Hebrew literature" In The 
Roman Inquisition, the Index and the Jews, edited by Stephan Wendehorst, 19-34. 
Leiden: 2004. 

Van Boxel, Piet. "Hebrew Books and Censorship in Sixteenth-Century Italy” In Jew- 
ish Books and their Readers: Aspects of the Intellectual Life of Christians and Jews in 
Early Modern Europe, edited by Scott Mandelbrote and Joanna Weinberg, 77-79. 
Leiden: 2016. 

Van Boxel, Piet. Jewish Books in Christian Hands: Theology, Exegesis and Conversion un- 
der Gregory XIII (1572—1585). Vatican City: 2016. 

Vania Proverbio, Delio. “Santo Stefano degli Abissini: Una breve rivisitazione” La paro- 
la del passato 69 (2011): 50-68. 

Vaquero Pifiero, Manuel. “Una realtà composita: Comunità e chiese ‘spagnole’ a Roma." 
In Roma Capitale (1447-1527), edited by Sergio Gensini, 473-491. Rome: 1994. 

Vaquero Pifiero, Manuel. La renta y las casas: El patrimonio inmobiliario de Santiago de 
los espafioles de Roma entre los siglos XV y XVIII. Rome: 1999. 

Varriale, Gennaro. "Tra il Mediterraneo e il fonte battesimale: Musulmani a Napoli nel 
XVI secolo." Revista de Historia Moderna. Anales de la Universidad de Alicante 31 
(2009): 91-108. 

Varriale, Gennaro. “Redimere anime: La Santa Casa della Redenzione dei cattivi a Na- 
poli (1548-1599). I Tatti Studies in the Italian Renaissance 18 (2015): 233-259. 

Vasco Rocca, Sandra. SS. Trinità dei Pellegrini. Rome: 1979. 

Vaz Monteiro de Figueiroa Rego, Joao. A honra alheia por um fio: Os estatutos de limpeza 
de sangue no espaço de expresáo ibérica (sécs. XVI-XVII). Lisbon: 2011. 

Vélez, Karin. The Miraculous Flying House of Loreto: Spreading Catholicism in the Early 
Modern World. Princeton: 2019. 

Veneziani, Serena. "Viaggiatori, pellegrini e studenti: Il Collegio Inglese di Roma tra 
‘500 e 600.” In Viaggiando, viaggiando. Personaggi, paesaggio e storie di viaggio, ed- 
ited by Francesca De Caprio, 45-81 (Viterbo: 2006). 

Verlinden, Charles. Lesclavage dans l'Europe médiévale, vol 11. Bruges: 1977. 


422 BIBLIOGRAPHY 


Villani, Stefano. "L'histoire religieuse de la communauté anglaise de Livourne (XVIIe 
et XVIII* siécles).” In Commerce, voyage et expérience religieuse, XVIe-XVIIIe siècles, 
edited by Albrecht Burkardt, 257-274. Rennes: 2007. 

Villani, Stefano. "Religious Pluralism and the Danger of Tolerance: The English Nation 
in Livorno in the Seventeenth Century" In Late Medieval and Early Modern Religious 
Dissent: Conflicts and Plurality in Renaissance Europe, edited by Federico Barbierato 
and Alessandra Veronese, 97-124. Pisa: 2012. 

Visceglia, Maria Antonietta. La città rituale: Roma e le sue ceremonie in età moderna. 
Rome: 2002. 

Visceglia, Maria Antonietta. "Una cerimonia politica: L'ambasciata d'obbedienza 
al papa nel XVII secolo. Vol. 1 of Studi in memoria di Cesare Mozzarelli, 673—697. 
Milan: 2008. 

Visceglia, Maria Antonietta. La Roma dei papi: La corte e la politica internazionale (seco- 
li XV-XVII), edited by Elena Valeri and Paola Volpini. Rome: 2018. 

Vitkus, Daniel J. Turning Turk: English Theater and the Multicultural Mediterranean, 
1570—1630. New York: 2003. 

Vogelstein, Hermann, and Paul Rieger. Geschichte der Juden in Rom. 2 vols. 
Berlin: 1895-1896. 

Vogelstein, Hermann. Geschichte der Juden in Rom. Berlin: 1895. 

Von den Brincken, Anna-Dorothee. “Johann Potken aus Schwerte, Propst von St. Georg 
in Kóln: Der erste Athiopologe des Abendlandes” In Aus Kóln und rheinischer 
Geschichte, 81-114. Cologne: 1969. 

Von Pastor, Ludwig. History of the Popes, edited by Ralph Francis Kerr. London: 1930. 

Wakakuwa, Midori. Kuatoro ragattsi: Tensho shonen shisetsu to sekai teikoku [Quattro 
ragazzi: The Tensho boys embassy and the world empire]. Tokyo: 2003. 

Warwick, Genevieve. “Ritual Form and Urban Space in Early Modern Rome. In Late 
Medieval and Early Modern Ritual: Studies in Italian Urban Culture, edited by Samu- 
el Cohn, Jr., Marcello Fantoni, and Franco Franceschi, 297-328. Turnhout: 2013. 

Weber, Benjamin. “La bulle Cantate Domino (4 février 1442) et les enjeux éthiopiens 
du concile de Florence" Mélanges de l'École francaise de Rome. Moyen Age 122 
(2010): 441-449. 

Weber, Benjamin. "Vrais et faux Éthiopiens au XVe siècle en Occident? Du bon usage 
des connexions." Annales d'Ethiopie 27 (2012): 107-126. 

Weber, Benjamin. *Gli Etiopi a Roma nel Quattrocento: Ambasciatori politici, nego- 
ziatori religiosi o pellegrini?” Mélanges de l'École francaise de Rome. Moyen Age 125 
(2013). https://journals.openedition.org/mefrm/1036. 

Weiss, Gillian. Captives and Corsairs: France and Slavery in the Early Modern Mediter- 
ranean. Stanford: 2011. 

Wessel, Susan. Cyril of Alexandria and the Nestorian Controversy: The Making of a Saint 
and of a Heretic. Oxford: 2004. 


BIBLIOGRAPHY 423 


Wettinger, Godfrey. Slavery in the Islands of Malta and Gozo, 1000-1812. Malta: 2002. 

Wheatcroft, Andrew. The Enemy at the Gate: Habsburgs, Ottomans and the Battle for 
Europe. New York: 2009. 

White, Joshua M. Piracy and Law in the Ottoman Mediterranean. Stanford: 2018. 

Whitford, David. M. The Curse of Ham in the Early Modern Era: The Bible and the Justifi- 
cation for Slavery. Ashgate: 2009. 

Wilke, Carsten L. História dos judeus portugueses. Lisbon: 2009. 

Williams, Michael E. The Venerable English College, Rome: A History. Gateshead: 2008. 

Wilmshurst, David. The Ecclesiastical Organisation of the Church of the East: 1318-1913. 
Leuven: 2000. 

Windler, Christian. “La curie romaine et la cour safavide au XVII* siècle: Projets mis- 
sionnaires et diplomatie." In Papato e politica internazionale nella prima età moder- 
na, edited by Maria Antonietta Visceglia, 505-523. Rome: 2013. 

Wion, Anais, and Bertrand Paul. "Production, preservation and use of Ethiopian ar- 
chives (11th- 20th centuries): Introduction to the special issue.” Northeast African 
Studies 12(2011): vii-xvi. 

Wion, Anais. *Un manuscrit éthiopien chrétien sur papier (ca. 1755): Une singularité 
royale." Afriques (2017). http://journals.openedition.org/afriques/2037. 

Wisch, Barbara. “Celebrating the Holy Year of 1575.” in ‘All the World's a Stage’: Art and 
Pageantry in the Renaissance and Baroque, edited by Susan Scott Munshower and 
Barbara Wisch, Papers in Art History from the Pennsylvania State University, vol. 6, 
82-18. University Park, PA.: 1990. 

Wisch, Barbara. “The Matrix: Le sette chiese di Roma of 1575 and the Image of Pilgrim- 
age.” Memoirs of the American Academy of Rome 56/57 (2011-2012): 271-303. 

Wisch, Barbara. “Embracing Peter and Paul: The Arciconfraternita della SS. Trinità dei 
Pellegrini e Convalescenti and the Cappella della Separazione in Rome" In Space, 
Place, and Motion: Locating Confraternities in the Late Medieval and Early Modern 
City, edited by Diana Bullen Presciutti, 178—216. Leiden: 2017. 

Wisch, Barbara. “Archconfraternities and the Arts. Overarching New Themes,” in Zl- 
luminating the Soul, Glorifying the Sacred. Religious Confraternities and the Visual 
Arts in Early Modern Europe (special issue of Acta historiae artis Slovenica, 23 
[2018]), edited by Barbara Murovec, Mija Oter Goren¢i¢, and Barbara Wisch, 25-49. 
Ljubljana: 2018. 

Witcombe, Christopher L.C.E. Copyright in the Renaissance: Prints and the Privilegio in 
Sixteenth-Century Venice and Rome. Leiden: 2004. 

Wodka, Josef. Zur Geschichte der nationalen Protektorate der Kardindle an der rémis- 
chen Kurie. Innsbruck: 1938. 

Xavier, Ángela Barreto, and Ines G Zupanov, eds., Catholic Orientalism: Portuguese Em- 
pire, Indian Knowledge (16th-18th Centuries). Oxford; 2015. 


424 BIBLIOGRAPHY 


Yuki, Ryogo. Shinshiryo: Tensho shonen shisetsu [New documents: the Tenshò boys em- 
bassy]. Tokyo: 1990. 

Zappia, Andrea. “‘Affin di negoziarvi sopra’: Appunti per uno studio sull’illecito nella 
redenzione dei captivi (XVII-XVIII secolo). In Per vie illegali: Fonti per lo studio dei 
fenomeni illeciti nel Mediterraneo dell'età moderna, secoli XVI-XVII, edited by Paolo 
Calcagno, 147-161. Rome: 2017. 

Zappia, Andrea. “‘Si sono provati, e si provano molti intoppi’: La circolazione dell'in- 
formazione nella redenzione di un equipaggio genovese nell’Adriatico del primo 
Settecento.” In Un mar de noticias: Comunicación, redes de información y espías 
en el Mediterráneo, ss. XVI-XVII, edited by Alvaro Casillas Peréz, 37-43. e-libros 
Mediterráneo: 2017. 

Zazzu, Guido Nathan. Sepharad addio 1492: I profughi ebrei dalla Spagna al ghetto di 
Genova. Genoa: 1991. 

Zeldes, Nadia. "Sefardí and Sicilian Exiles in the Kingdom of Naples: Settlement, Co- 
munity Formation and Crisis" Hispania Judaica Bulletin 6 (2008): 237—266. 

Zucchi, Alberto. “Predicatori Domenicani degli Ebrei nel sec. XVII" Rome Domenica- 
na: Note Storiche, 1943: 18-27. 

Zwierlein, Cornel, and Vincenzo Lavenia, eds., Fruits of Migration: Heterodox Italian 
Migrants and Central European Culture 1550-1620. Leiden: 2018. 

Zysberg, André. “La société des galériens au milieu du XVIII* siècle” Annales: Econo- 
mies, Societes, Civilisations 30 (1975): 43-65. 

Zysberg, André. “Galley and Hard Labor Convicts in France (1550-1850): From the Gal- 
leys to Hard Labor Camps. Essay on a Long-Lasting Penal Institution." In The Emer- 
gence of Carceral Institutions: Prisons, Galleys and Lunatic Asylums 1550—1900, edited 
by Pieter Spierenburg, 78-110. Rotterdam: 1984. 


Index of Names 


Popes are listed by regnal name. 


Abbas 1, shah of Persia 
Agam, Zaccaria 
Agnellini, Timoteo 256,269 
Alaleone, Paolo 26, 30, 35 

Albelda, Moses 337 

Aldobrandini, Cardinal Pietro 78 
Aldobrandini, Giovanni Francesco 37 
Aldobrandini, Olimpia 302m5 
Aldobrandini, Silvestro 37 
Alek‘sandr, Armenian merchant 251 


14, 18, 30, 34, 37-38 
257n51, 266, 267n80 


Alexander vi, Pope (Rodrigo Borgia) 17n1, 
204n38, 297 
Alexander vit, Pope (Fabio Chigi) 55m, 133-134, 


137-138, 24313, 251, 302115, 309n37 
Alfasi, Isaac 333, 335 
al-Hasruni, Yuhanna 88 
Allen, Cardinal William 
Amati, Scipione 15n6, 17, 27 
Amidei, Fausto 312 
Andreyas, Ethiopian pilgrim 

185-187, 190 
Ansidei, Marcantonio 164 
Arima, Harunobu 21 
Aristotle 314 
Arundel, Thomas, Lord Howard of 

Wardour 126 
Asfa Maryam 162-163 
Ashkenazi, Rabbi Israel Tzevi 328 
Assemani, Giuseppe 262 
Augustine, Saint 147,363 


116, 120—121, 130 


169, 170, 178, 


Bakimos, head of the monastery of Dabra 
Sarabi 179,183 

Barberini, Francesco 131 

Barbiani, Marcello Vestrio 78 

Baronio, Cardinal Cesare 93, 98n31, 310, 347 

Barsegh (Bausech), Basilius 266-267 

Bartolocci, Giulio 347, 358n62, 362 

Bayat, Husayn ‘Ali Beg 14, 16-19, 37 

Bayezid 11, sultan of the Ottoman Empire 

Beg, ‘Ali-qoli 15-16, 18-20, 30, 32-36, 47 

Bellarmino, Cardinal Roberto 93,129, 335, 
342 

Bembo, Cardinal Pietro 


152-153 


Benedict x111, Pope (Pietro Francesco 
[Vincenzo Maria] Orsini) 309, 315 
Benedict x1v, Pope (Prospero 
Lambertini) 263 
Bernardini, Argyros 265 
Berò, Agostino 214 
Bobadilla, Francisco Mendoza de 
Boldetti, Antonio 364 
Bomberg, Daniel 325, 327-328, 330n18, 334, 
344 
Boncompagni Corcos degli Scarinci, 
Gregorio 358-363, 370-371 
Boncompagni, Giacomo 38, 40 
Boncompagni, Ugo (see Corcos, 
Salomone) 
Borghese, Cardinal Camillo (future 
Paulv) 121 
Borghese, Marcantonio 
Burchard, Johann 40-41 


207 


19, 26, 30 


Caligari, Giovanni Andrea 208 
Calvin, John 108, 365 
Calvin, Stephen 108 
Campana, Silvio 164 
Canisio, Pietro 138 
Caracalla, Roman emperor 
Caracciolo, Roberto 146 
Carafa, Cardinal Gian Pietro (future Pope 
Paul 1v) 158, 188-189, 330 
Carretto, Domenico 331 
Castani, Pomponio 99 
Cecil, Robert 116 
Cervini, Cardinal Marcello (future 
Marcellus II) 152, 154-155, 188 
Charles 1, King of England 130 
Charles v, Holy Roman Emperor 
Chijiwa, Miguel 22, 23n41 
Ciamberlano, Luca 33-35 
Claudius, Roman emperor 308 
Clement vi, Pope (Giulio de’ Medici) 40, 
156, 199, 229—230, 235, 279-280 
Clement vii, Pope (Ippolito 
Aldobrandini) 35, 37, 84, 93, 95, 117, 
122, 136-137, 30215 


274, 277 


296 


426 


Clement x1, Pope (Giovanni Francesco 
Albani) 302, 309n37, 315055 

Clement x111, Pope (Carlo della Torre di 
Rezzonico) 313 

Corcos degli Scarinci, Gregorio (see 
Boncompagni Corcos degli Scarinci, 
Gregorio) 

Corcos, Elia (Michele Ghislieri) 346-347 

Corcos, Moses (Pio Ghislieri), 347 

Corcos, Salomone (Ugo Boncompagni) 210, 


358 
Corcos, R. Tranquillo Vita the 
Younger, 362-370 


Corsali, Andrea 149 
Cyril, patriarch of Alexandria 170 


d'Andrade, Antonio 163 

d'Este, Ercole 11, Duke of Ferrara 201 

d'Este, Cardinal Ippolito 301 

Date, Masamune 15, 26-27, 29 

Dawit 1, Emperor of Ethiopia 144, 176 

De Monte, Andrea 351, 354, 356-358, 370 

Dimanus, Giuseppe 165 

Djem, Prince, half-brother of Sultan Bayezid 
II 18n16,27n59, 40-41 

Don Enrique de Guzmán, Count of 
Olivares 251 

Don Juan of Persia (Uruch Beg) 20 


Elia ben Menahem da Nola (see Giovanni 
Paolo Eustachio) 
Elia virt, Patriarch of Babylon — 9, 58-59, 71, 
77, 80-85 
Elia, Assyrian Archbishop of Amid 81 
Elizabeth 1, Queen of England, 129 
Enqua-Maryam, Prior of Santo Stefano 151 
Eugenius Iv, Pope (Gabriele 
Condulmer) 86,145 
Eustachio, Giovanni Paolo 342, 357 
Evelyn, John 132n49, 355 
Ewostatéwos 169, 171, 173-175, 177-184, 186 


Faber, Peter 156 

Facon, Giovanni 105-106 

Falda, Giovanni Battista 311-312 

Farnese, Cardinal Alessandro 50-51, 93, 
96,151 

Fasiladas, Emperor of Ethiopia 160 


INDEX OF NAMES 


Fer, Nicolas de 

Ferdinand 11, King of Aragon 195 

Fere Mikael 178 

Fernandes, Miguel 192-193, 210-213 

Filarete, Alessandro 106 

Filiberto Emanuele, Duke of Savoy 201 

Filippo Neri, Saint 89, 109n73 

Fioghi, Marco Fabiano 338-343 

Fonseca, Antonio da 206-208, 211 

Fonseca (Jacob Aboab), Jacome da 
211-213 

Fonseca, Jerónimo da 

Fonseca, Violante da 

Fortescue, Anthony 126 

Fra Ippolito da Ferrara 331-338 

Francisco Vaz Pinto 208 

Frangipani, Antigono 300, 313-315, 317, 322 

Franguellus, Laurentius 331, 334 

Franzini, Federico 354-355, 357 


311-312 


206-208, 


211—212 
211—212 


Gabriel vii, Coptic Patriarch 63,85 

Gabriele a Sancta Maria Techla (Fra 
Gabriele) 332, 336 

Galatino, Pietro Colonna 329 

Gale,John 130 

Gallio, Tolomeo 207 

Geraldino, Giacomo 331 

Gerasimov, Dmitry 18n16, 40 

Gerosolimitano, Domenico 331-332, 334 

Ghbragzer, Tobia Giorgio 165 

Ghislieri, Michele (see Corcos, Elia) 

Ghislieri, Pio (see Corcos, Moses) 

Gioia, Melchiorre 320 

Giovio, Paolo 301 

Gorgoryos 163 

Gracián,Jerónimo 107 

Gragn, sultan of Adal 156 

Granger, Louis 85 

Grassi, Sofronio (Spiridione 
Crassà) 18,266 

Grassis, Paride de (Paris de Grassi) 18, 
27049, 40-41 

Gratian, Roman emperor 295 

Gregory x11, Armenian Catholicos 68 

Gregory XIII, Pope (Ugo Boncompagni) 9, 
22—25, 38-40, 59—71, 84-85, 89, 119, 121, 
125125, 207, 210, 238, 336-337, 339, 342, 
345 349-350, 355-356, 361, 369 


INDEX OF NAMES 


Gregory xv, Pope (Alessandro Ludovisi) 88, 
16 

Grimani, Giovanni 61 

Gualtieri, Pier Paolo 152-153, 189 


Hai, Giacomo, Armenian Archbishop of 
Marash 259 

Halib 151 

Hara, Martinho 

Hasekura, Rokuemon 
29, 30 

Hendschel, Tobias 27 

Henrietta Maria, Queen of England 130 

Holste, Lucas 131 

Hoogstraten, Jakob 329-330 

Hoskins, Fr. Anthony 128 

Howard, Philip Thomas 135-136, 138-139 


22-23 
15, 17, 19-20, 26-27, 


ibn Ibrahim, Ahmad 176 

IbnJubayr 260 

Ignatius Dawud 11 Shah, Syriac Orthodox 
Patriarch of Antioch 57, 60-61, 84 

Ignatius Loyola, Saint 156, 209-210 

Ignatius XIV, Jacobite Patriarch of 
Antioch 164 

Innocent vii, Pope (Giovanni Battista 
Cibo) 40-41 235 

Innocent x, Pope (Giovanni Battista 
Pamphilj) 93,108 

Innocent x1, Pope (Benedetto 
Odescalchi) 20-21, 42-45, 254, 
362-363 

Isabella, Queen of Castile 195 

Ito, Mancio 14n2,22,23n41 

Ivan Iv, Tsar of Muscovy 14,38 


Jaghel, Camillo 334 

Joachim, Greek Orthodox Patriarch of 
Antioch 57,65 

Joannini, Antonio Maria 
(‘Tunesino’) 319 

Joao Bermudes, pseudo- patriarch of 
Ethiopia 150 

Joao (John) 111, King of Portugal 213, 
226n74 

Johannes (Gioanni) Tabaga 165, 261-262 

John xtv, Coptic Patriarch 68-69 

Juan Arias Dávila, Bishop of Segovia 203 


427 


Julius 11, Pope (Giuliano della Rovere) 40, 
329 

Julius 111, Pope (Giovan Maria Ciocchi del 
Monte) 58, 158, 207, 330, 332-333, 344 


Kimhi, Rabbi David 324, 326—329, 331, 343-344 


Laguna, Andrés 

Lante, Marcantonio 30 

Leo rv, Pope 301 

Leo x, Pope (Giovanni de’ Medici) 10, 40, 
149, 325-326, 328, 330, 345-346 

Lercari, Nicola 261-262 

Levan 11 Dadiani, Prince of Mingrelia 85 

Lorenzo da Brindisi 353 

Loyola, Ignatius of (See Ignatius Loyola, 
Saint) 

Ludolf, Hiob 163 

Luigi da Bologna 331,334 

Luis of Granada 320 

Luis, Diogo 2u 

Luther, Martin 


206-207 


285-286, 365 


Macarius, Coptic emissary 164 
Mahesante Maryam 161-162 

Mahluf, Yuhanna, Maronite Patriarch 80 
Malagotti, Lorenzo 337 

Mancini, Giovan Battista 44, 52-53 


Manuel 1, King of Portugal 197, 216, 
225-226 
Maratta (Maratti), Carlo 21, 45n116 


Marcellino, Evangelista 351, 357 

Marescotti, Alessandro 318 

Marietti, Antonio 81-83, 85 

Martin v, Pope (Otto [Oddone] Colonna) 55 

Martin, Gregory 98n28, 120, 338n50, 340, 
346, 370 

Mattei, Girolamo 123 

Medici, Cosimo 1 de, Grand Duke of 
Tuscany 200 

Medici, Ferdinando 1 de, Grand Duke of 
Tuscany 193,211 

Medici, Lorenzo 11 de' 326 

Medici, Paolo Sebastiano 364-366 

Melik', son of Velat 248 

Melk'on, son of Sarkis 248 

Menotius, Guidus 334 

Metoscita, Pietro 81-83, 85 


428 


Mihail ar-Ruzzy, Maronite Catholic 
Patriarch 85 
Mik'ayel of Sebastia, Armenian 
Catolicos 252 
Mithridates, Flavius 147 
Mocenigo, Giovanni 16n8, 18, 47-49 
Modinò, Dionisio 260, 266, 269n87 
Molin, Marco 302 
Montaigne, Michel de 39-40, 237m, 340 
Moro, Joseph (see De Monte, Andrea) 
Morone, Cardinal Giovanni 121 
Moses of Mardin 164 
Mucanzio, Francesco 
Munday, Anthony 


17, 40 
120, 121118 


Na matallah, Ignatius, Syriac Orthodox 
Patriarch of Antioch 9, 57, 60-67, 
69-70, 81, 84 

Naironi, Matteo 164 

Nakaura, Julido 22, 23 

Narai, King of Siam 15, 21, 41-42, 44 

Neri, Filippo (see Filippo Neri, Saint) 

Netto, Diego Fernandes, 208-209, 213 

Newman, Cardinal John Henry 140 


Omura, Sumitada 21 
Orlandi, Giovanni 32-33 
Orsini, Paolo Giordano 302 
Otomo, Sorin 21 


Paez, Pedro 160-162 

Paliotta, Guglielmo 319 

Pallai, Biaggio 152 

Paolo da Norcia 339-341 

Parisio, Pierpaolo 214 

Pascoli, Lione 317-318 

Pastrizio, Giovanni 358 

Paul 111, Pope (Alessandro Farnese) 11, 146, 
150—151, 154—155, 157, 164, 188, 207, 214, 
274, 279-282, 296, 309, 330 

Paul rv, Pope (Gian Pietro Carafa) 
330, 345-346 

Paul v, Pope (Camillo Borghese) 16n8, 
18-20, 26, 29-30, 32-33, 35, 58, 70-71, 
79, 85, 121, 282n21 

Pedro de Aranda, Archbishop of 
Calahorra 203 

Peiresc, Nicolas 162 


158, 189, 


INDEX OF NAMES 


Persons, Robert 

Pfefferkorn, Johannes 325 

Phaulkon, Constantine 21, 44 

Phillip 11, King of Spain 123 

Piazza, Carlo Bartolomeo 1-2, 355-357, 359 

Piers, Henry 

Pinelli, Domenico 122 

Pinto, Antonio 208 

Pisani, Luigi 367-368 

Pius v, Pope (Antonio Ghislieri) 1,116, 272, 
274, 278-283, 292, 297, 301, 309N7, 346, 
370-372 

Pliny the Younger 3u 

Podocataro, Livio 152 

Pole, Cardinal Reginald 121 

Potken, Johannes 147-149, 153, 162, 170 

PresterJohn 75-76, 142-144, 156 

Priuli, Lorenzo 23 


121,132 


122-123 


Provenzali, Rabbi Abraham 331-332, 335 


Rashi (Rabbi Shlomo ben Yitzhak) 343 

Renato da Modena 334 

Reuchlin, Johannes 325, 329 

Ricci, Giovanni Battista 32-35 

Richelieu, Cardinal Armand Jean du 
Plessis 160 

Roches, John 99 

Rodrigues (Rodriga), Daniel 201 

Rufus, Quintus Curtius 72 

Ruiz de Castro Andrade y Portugal, 
Francisco 26,30 


Safar, Athanasyus 256 

Saga Krestos 160 

Salmeron, Alfonso 154 

Salmonetto, Angelo 210 

Sander, Bernardino 153 

Santoro (Santori), Cardinal Giulio 
Antonio 61-70, 251, 342 

Satanénc',Astuacatur 257 

Sega, Filippo 125 

Selva, Lorenzo (see Marcellino, Evangelista) 

Seyon Amda, King of Ethiopia 175 

Shevrigin, Istoma 14-15, 38-40 

Shimun Iv, Patriarch of Babylon 58 

Shimun 1x, Patriarch of Babylon 59,76 

Shimun vi, Patriarch of Babylon 58 

Shimun vii, Patriarch of Babylon 58 


INDEX OF NAMES 


Shimun VIII, Patriarch of Babylon 58 

Shimun x, Patriarch of Babylon 58-59, 
71-72, 74-78, 80-81, 84-85 

Shirley, Anthony 14-18, 20, 37 

Shirley, Robert 15, 19, 30-31, 33-36 

Simon of Kartli, King of Georgia 251 

Simon of Trent 369 

Sirleto, Cardinal Guglielmo 338 

Sixtus IV, Pope (Francesco della Rovere) 41, 
235 

Sixtus v, Pope (Felice Peretti) 
235, 302, 351 

Soncino, Gershom 324-331, 344 

Soncino, Joshua Solomon (Israel 
Nathan) 324 

Sotelo, Luis 26-27, 30 

Sozzini Mariano 137 

Stuart, James Francis Edward [The Old 
Pretender] 129,136 

Sulaqa, Yohannan (John Sulaka) 58 

Sult‘ansah T'oxat'ec'! (Marco Antonio 
Abagaro) 252-253 

Susenyos, Emperor of Ethiopia 160 


116, 121, 224, 


Tachard, Guy 21,42 
Tadeos 11, Armenian Catolicos 253 
Tafur, Pero 38-39 
Takla Haymanot 174, 178-179, 190 
Takla Maryam 10, 159, 178, 180-184 
Tan$e'a Krestos, Ethiopian 
pilgrim | 178-179, 190 
Tasfa Seyon  10,149-157, 159-160, 162, 
164-165, 172, 176, 187-189 
Thucydides 314 
Tomás de Jesús 262 
Tomas, disciple of Samuel Waldebba 170 


429 


Torres, Luisde | 207 

Trajan, Roman emperor 308, 311 

Urban vini, Pope (Maffeo Barberini) 93, 
127, 244 


Van Westerhout, Amold 42-45 
Viau, Étienne 85 


Vidau, Jean-Baptiste 315-316, 318 
Vidini, Ali 302 
Vido, Andrea 265-266 


Vigerio della Rovere, Marco Quinto 
Virgulti, Lorenzo 349, 368-369 
Vittori, Mariano 153 

Von Breydenbach, Bernard 148 
Von Rantzau, Christoph 11 


231n78 


Waldebba, Samuel 170 
Warasina'Egzi 175 
Wemmers, Giacomo 162-163 
Wotton, Henry 116-117 


Xenophon 314 


Ya'eqob, Emperor of Ethiopia 160 

Ya‘eqob (Takla Maryam) (see Takla Maryam) 

Ya'eqob, deacon and disciple of Absadi 179 

Ya'eqob, disciple of Yostatayos 181 

Ya'eqob, Metropolitan of the Ethiopian 
Church 175 

Ya‘eqob, priest and disciple of Ewostatéwos 179 

Yohannes of Cyprus 157-159, 160, 163-164, 
1723173, 187-189 

Yohannes of Qantoraré 172-173, 177 


Zar'a Ya'eqob, King of Ethiopia 176 


